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THE GOSPEL OF THOMAS AND THE NEW TESTAMENT * 


BY 






G. QUISPEL 








In this paper it is my intention to discuss the possibility that 
unknown sayings of Jesus, taken from a Jewish-Christian Gospel 
originally written in Aramaic, have come to light. 

The Gospel of Thomas, one of the writings found at Nag Hamadi 
in 1946(?), contains about 114 Logia, that is words attributed to 
Jesus, short dialogues with disciples or other people, and parables. 

About half of these Logia are of the syncretist type, perhaps all 
to be derived from the apocryphal Gospel of the Egyptians, and 
need not detain us here any longer. 

The other sayings, however, are of the synoptic type, though 
none of them agrees completely with the wording of our canonical 
Gospels. 

There is no doubt that one of these Logia of the second type, 
number 2 in the edition, which some of my colleagues and I have 
been preparing, is simply a quotation from the lost Gospel according 
to the Hebrews, which was known to the Egyptians of the second 
century, as is shown by fragments transmitted by the Alexandrine 
authors Clement and Origen. 

Another Saying (12) comes very near to the views of this apo- 
cryphal Gospel: it tells us that after the death of Jesus, his brother 
James is to be the leader of the disciples and declares that James 
is the ““Righteous One’’, for whose sake heaven and earth have 
been created. This last expression, of course, is as Jewish as it 
could be; the view that James was the primate of Christianity has 
its close parallel in the Gospel of the Hebrews, according to which 
James was the first to whom the Lord appeared after his resurrec- 
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tion'. So it is almost certain that this saying about James comes 
from the same source. 

On the other hand, it is obvious that more than one Logion in 
the Gospel of Thomas is identical or almost identical with Gospel- 
quotations in the Pseudo-Clementine writings, which I for one 
consider valuable sources for our knowledge of Jewish Christianity 
in Palestine. 

These Logia tell us that the Pharisees and the Scribes have 
received the keys of Knowledge, they have hidden them; they did 
not enter themselves and those that wished to enter, they suffered 
not (39); again, Christ did not come to cast peace wpon the world, 
but to cast divisions wpon the earth, fire, a sword, war (16). 

Other examples: a city built upon the top of a high mountain, 
(well) established, can neither fall nor be hidden (32); the poor are 
blessed because theirs is the Kingdom of Heaven (54); and the 
merchant, who sold his merchandise and bought himself the one 
pearl, is called clever (76). 

The wording of these texts, so different, in spite of the similarities, 
from that of canonical Scripture, has its parallel in the Pseudo- 
Clementine writings*. So these Logia are undoubtedly of Jewish- 
Christian origin and almost certainly taken from a Jewish-Christian 
Gospel, to which also the quotations in the Pseudo-Clementines 
ultimately go back. I suggest that this source was the Gospel of 
the Hebrews, which now turns out to have been a Jewish-Christian 
writing of Palestinian origin. 

As far as I know nobody has ever defended the thesis that the 
Gospelquotations in the Pseudo-Clementine writings were borrowed 
from a collection of Logia and not from some apocryphal Gospel. 
It is true that some scholars maintain the independence of the 
Gospel of the Ebionites and the Nazarene Gospel from the Gospel 
of the Hebrews, though admitting that all of them were of the 
Jewish-Christian type. The first two of these, however, have their 
parallel in the Gospel of Thomas: 

They said to Him : Come and let us pray today and let us fast. 
Jesus said: What then is the sin that I have done or in what 
have I been vanquished? (104) 


1 E. Klostermann, Apocrypha II, p. 10, fr. 21. 
2 Hom. XVIII, 16; Rec. Il, 28; Hom. ITI, 27; Rec. Il, 28; Rec. IIf, 62. 
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... dicebant et ...: eamus et baptizemur... diaxit autem eis: 
quid peccavi 
Naz. Gospel, fr. 3°. 
And again: 
The Disciples said to Him: Thy brethren and Thy mother are 
standing outside. He said unto them: Those here, that do 
the will of my Father, they are my brethren and my mother. 


(99) 


Osta eiaw oi adedqoi pov xai 1) wijtno xai ddeApai oi nowobrtEs 


ta Yehyjpuata tod matods pov. 


Eb. Gospel, fr. 4*. 


From this one may conclude, perhaps, that the Nazarene Gospel 
and the Ebionite Gospel were just recensions of an underlying 
Gospel of the Hebrews. 

In any case a considerable number of the new Logia show very 
close affinities with Gospelquotations in Jewish-Christian writings 
and it is reasonable to suppose that they have all been taken from 
one source. 

This increases considerably the importance of all the Sayings of 
the synoptic type contained in the Gospel of Thomas, because each 
of them might come from the same source; but this is nothing else 
than the Gospel used by the descendants of the primitive community 
of Jerusalem, who seem to have lived on in Palestine almost com- 
pletely isolated from the main stream of Gentile Christian tradition. 

In view of this we might expect that these newly discovered 
Logia would be so completely forgotten in the course of Christian 
history that they leave no trace in documents of Gentile Christianity. 
But surprisingly we find that these apparently forgotten sayings 
have influenced the biblical idiom of many nations during the 
Middle Ages and even up to the present time. For it proves that 
this uncanonical Gospeltradition has found its way into the different 
Diatessara, or “‘Lives of Jesus’’, preserved in Latin, English, Dutch, 
Italian, Arabic, Armenian and Persian, which may all be traced 
back to the Diatessaron written by the Syrian Tatian about 170 A.D. 


3 Klostermann, 0o.c., p. 6. 
4 Klostermann, o.c., p. 14. 
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The Tuscan Diatessaron contains the following remarkable 
variant: 


He that shall speak a word against the Father, it shall be 
forgiven him. Vaccari, p. 244, 14 


This cannot be paralleled from the manuscript tradition of the New 
Testament: but Logion 44 of the Gospel of Thomas says: 


He that shall blaspheme against the Father, it shall be forgiven 
him. 


It seems reasonable to suppose that by some channel or another 
the wording of this Logion has influenced the Italian text. 

The same may be said of a reading of the Persian Diatessaron 
which runs as follows: 


Love and honour thy friend as thy soul, 
Messina, p. 225, 6 
compared with: 
Love thy brother as thy soul. Logion 25. 


Very often readings which seemed due to misunderstandings or 
free paraphrases by the translators of the Diatessara, now prove to 
have very old roots and to transmit valuable tradition. So, for 
instance, nobody would have thought it worth while to mention 
the Venetian Diatessaron for its version: 


And the day will come that the bridegroom will not be with 
them, but will go away, Vaccari, p. 55, 5, 


were it not that Logion 104 comes very near it: 


But when the bridegroom shall go out of the bridal chamber. 


Is this variant of a word of Jesus not less theological, and perhaps 
even more primitive, than the tradition of our three synoptic 
Gospels, which make a clear allusion to the Ascension (azaoi%, cf. 
Acts I, 9: éx7jodn)? There is, as far as I see, nothing to show that 
this is not good tradition. 

A quick and superficial glance at the various Diatessara has 
enabled me to discover up to now more than forty variants in 
which the Gospel of Thomas and the Diatessara agree against our 
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Gospeltradition and I feel sure that still more will be detected. How 
is this to be explained? 

It is an acknowledged fact that the Diatessaron as written by 
Tatian contained apocryphal material. We may even say in the 
light of the present evidence that the contribution of apocryphal 
elements to the original Diatessaron was much greater than could 
be reasonably supposed before. The question is where these variant 
readings come from. 

Since the days of Hugo Grotius eminent scholars have expressed 
their considered opinion, based on various data, that Tatian, when 
writing his “‘Earliest Life of Christ’’ used not only our four canonical 
Gospels, but also a fifth source, an apocryphal Gospel, which they 
identified with the Gospel of the Hebrews. They pointed out that 
the Diatessaron mentioned an [Illumination at the baptism of Christ, 
as did the Gospel of the Hebrews, and added other arguments, 
which were more or less convincing. And why, they asked, would 
Victor of Capua have called the work of Tatian a Diapente, if it 
had not been composed from five different Gospels®? Baumstark 
even went so far as to suppose that the Gospel of the Hebrews was 
the basic writing of the Diatessaron and that Tatian inserted the 
texts taken from the four canonical gospels into the frame of this 
Jewish-Christian writing®. 

Perhaps we need not go as far as that. Perhaps we need not even 
say that the Gospel according to the Hebrews was the only apocry- 
phal source of the Diatessaron. 

But the conjecture of practically all the specialists who worked 
on the Diatessaron has become more probable now that the new 
Sayings are available. For readings which, as we can prove now, 
certainly or probably are of Jewish-Christian origin are found to 
have been part of the original Diatessaron. And yet it is extremely 
improbable that Tatian used the Gospel of Thomas, not only 
because there is no positive evidence that he did know it, but also 
because, if he had known it, this heretical writing must have been 


suspect even to him. 


5 C. Peters, Nachhall ausserkanonischer Evangelieniiberlieferung in Tatian’s 


Diatessaron, Acta Orientalia XVI, 258 sqq. 
§ A. Baumstark, Biblica XVI, 1935, pp. 294 and 299. 
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So I suggest as a working hypothesis that both Tatian and 
the author of the Gospel of Thomas borrowed from a common 
Jewish-Christian source, which for reasons of convenience may 
be called by its traditional name: “the Gospel according to the 
Hebrews’. 

And we must consider the possibility that those Logia which 
have something in common with the various recensions of the 
Diatessaron, have been borrowed from this apocryphal Gospel. 

This however has farreaching consequences for a revaluation of 
the Diatessaron. Its different versions may sometimes be used 
cautiously for reconstructing the original text of the Gospel of the 
Hebrews and perhaps even help us to approach a stage of its text 
not evident from the tendentious excerpts contained in the Gospel 
of Thomas. 


Logion 47 tells us, that 
they do not put old wine in a new wineskin, lest this spoil it. 
They do not sew an old patch on a new garment, because a 
rent will come. 


This sounds unfamiliar to our ears, because we are so used to 
our Gospel-tradition that we only speak about “new wine in old 
wineskins’’ and ‘“‘a new patch on an old garment’’. But the reading 
of our Logion is confirmed by the Persian Diatessaron: 


and not the old on the new (garment) 
Messina p. 55, lL. 


And this reading makes sense. For winegrowers assure us that in 
fact old wine is spoiled when put into new wineskins, and ladies 
know that an old patch does not go with a new garment. 

We may then conjecturally restore a fine piece of Semitic poetry, 
with the parallelism that is so characteristic of it, just by filling 
the gaps left in the Logion of ‘““Thomas”’ with some fragments from 
our Gospels: 


No man drinks old wine and straightway desireth to drink 


new wine 
and they do not put new wine in old wineskins, lest they rent 
and they do not put old wine in a new wineskin, lest this 


spoil it; 
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they do not sew an old patch on a new garment, (because that 
agreeth not with the (new)) 

(and they do not sew a new patch on an old garment), because 
a rent shall come. 


Is this not exactly the sort of Semitic parallelism we might expect 
from the Gospel of the Hebrews? 

Even where the text of the Diatessara has been almost completely 
“vulgatised”’, that is, brought into conformity with the prevalent 
type of text, the Vulgate in the West and the Peshitta in the East, 
specialists discovered long ago some faint traces of what Tatian 
did write and where he did get his text from. They were certainly 
on the right track, though the material then available was not 
yet sufficient to prove their point convincingly. 

And I feel obliged to pay a tribute of gratitude and respect to 
the memory of the late prof. Plooy, who met with such unjustified 
scepticism, when he demonstrated that the Liége Diatessaron was 
based on an Old Latin translation of Tatian’s work. Much of his 
work was confirmed by the later discovered Persian Diatessaron. 
Moreover, Plooy suggested in 1925 that Tatian knew and used the 
Gospel of the Hebrews, which, according to him, was written in 
an Aramaic dialect very near to the vernacular speech of our Lord, 
and will have contained many words of Jesus almost ‘exactly as 
they were heard by the disciples. ‘‘It is very likely’’, wrote Plooy, 
“that Tatian took from this Gospel many of those Syriac wordings 
in which he seems to have preserved the actual speech of our Lord’’’. 
Plooy admitted that the evidence for the text of the Gospel of the 
Hebrews was scanty, and so it was at the time. But he saw the 
Jewish-Christian origin of the not very conspicuous variant at 
Matthew 18,7 transmitted by the Liége Diatessaron. Here the 
Dutch text reads: 


Nochtan so moten de schandalen komen. 
A Liége Diatessaron, p. 290, 1. 17 


Plooy rightly saw that an original reading of Tatian’s work had been 
preserved here, and referred to the Old Latin tradition (venire 1. 


7 D. Plooy, A Further Study of the Liege Diatessaron, Leyden 1925, p. 85. 
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ut veniant), to the reading of the Syrus Sinaiticus (about to come) 
and to an Agraphon preserved by Aphraates (I, 183) and by the 
Pseudo-Clementine Homilies. 

The Persian Diatessaron later revealed that Tatian as a matter 
of fact must have been influenced by the wording of this Agraphon: 


Bad things will come, but woe to him by whose hand they will 
come. Messina, p. 305, 23. 


And also a Manichaean Psalm transmitted as a Saying of Jesus: 
The good is destined to come: blessed is he by whose hand it 


comes; 
the evil too is near to be: woe unto him, because of whom it 
comes. Allberry, p. 39, 1. 27-28. 


Now this clearly shows that Tatian really has been influenced by 
a Jewish-Christian source, namely the Gospel from which the quota- 
tions in the Pseudo-Clementine writings are to be ultimately derived. 

For ,in the Pseudo Clementine Homilies (XII, 29) we find the 
following words attributed to Jesus: 


Ta ayada édeiv dei, waxdeiocs 0& dv ob foxetat, duoims nai Ta 
‘ 5 / > ~ > ‘ > = ” 
xaxa avayun éAbeiv, obai de dv ob Zoyxetat. 


So we may conclude that this wellknown Agraphon is not an 
Agraphon at all, but a quotation taken from an apocryphal Gospel, 
which owing to its Semitic colour and typical parallelism deserves 
serious consideration. The same may be the case with other Agrapha, 
as far as they are real Agrapha and not transformations of canonical 
Sayings or pure inventions of the pious mind. This would apply 
especially to the Agrapha contained in the Pseudo-Clementine 
documents and in the writings of Justin Martyr, whose Gospel- 
quotations are generally agreed to have close affinities very often 
to those of the Pseudo-Clementines. Could it not be that many 
of the Agrapha are not Agrapha at all, but citations from apocryphal 
writings that can now be identified? And do they not deserve a 
special attention, when we can reasonably conjecture that they 
are to be derived from the Gospel according to the Hebrews? 

I am not speaking now about the importance of the Diatessaron 
for New Testament studies and therefore I am not going to consider 
to what extent this Gospel Harmony may be useful for restoring the 
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ipsissima verba of Our Lord. But I am sure that it can shed a new 
light wpon our Gospel, if we keep in mind that its variant readings 
may come from an unknown and forgotten Gospel. In Matthew 
V, 33 the Persian as well as the Armenian Diatessaron (and the 
Syriac Acts of Philip)* add the words: ‘“‘a blow for a blow’’. This 
cannot have been a redactional addition of Tatian, because we 
find already in Polycarp: yodviocs dvti yodyPov (II, 2): moreover 
this reading is in accordance with Exodus 21, 23 to which Matthew V, 
38 refers. If we suppose that Tatian took this reading from his 
Jewish-Christian source, we might restore something like the 
following text: 


Ye have heard that it hath been said: An eye for an eye and 
a tooth for a tooth (and a blow for a blow). But I say unto 
you that ye resist not evil: but whosoever shall smite thee 
on thy right cheek, turn to him the other also. 


This is surely a good and independent tradition. 

So we may conclude this part of our survey by saying that as 
often as not these Sayings from the Gospel of Thomas have some 
relation to the text of the various Diatessara and that an effort 
which combines the data of ““Thomas”’ and Tatian might discover 
in some cases a Gospeltradition rather different from and perhaps 
independent of that contained in our canonical Gospels. 

We may now direct our attention to a different, though closely 
related part of New Testament Criticism, the problem of the so- 
called ‘‘Western Text’’, in so far as the new text sheds some light 
upon this much debated question®. We may perhaps doubt whether 
such a thing as the ‘‘Western Text’ ever existed in a single arche- 
type, but it is certain that the Greek Codex Bezae (D), the Old Latin 
manuscripts and the Syriac Codices Curetonianus and Sinaiticus 
contain a number of variants, interpolations and non-interpolations, 
which sometimes have much in common and differ from the almost 
completely Alexandrine text which we find in our modern editions. 
I may add as a personal note that since the days of my thesis I have 


8 F.C. Burkitt, Hvangelion Da-Mepharreshe, Cambridge 1904, II, p. 106. 

A. F. J. Klijn, A Survey of the Researches into the Western Text of the 

Gospels and Acts, Utrecht 1949. I avail of the opportunity to thank dr Klijn 
for his great help in preparing this paper. 
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been vexed by the riddle of how it is that the “Western Text” 
used by Marcion about 150 A.D. was so different from what we 
consider as Holy Writ. And even Justin Martyr too, besides using 
a special source very similar to, if not identical with the Gospel 
that the Pseudo-Clementine author used, must before him have 
had our four Gospels in a ‘“‘Western’”’ recension. With this qualifi- 
cation it must be pointed out that the new Sayings have a strong 
affinity to the variants of the ““Western Text’. 

The reading of the Old Latin, ‘African’? Codex Palatinus (e) 
in Luke 6, 45 is quite exceptional: 


Malus homo de malo thesauro cordis sui malum proferet. De 
abundantia cordis loquitur malum ?°. 


In this case fortunately we know the text of the Diatessaron as 
transmitted by Aphraates: 


A good man bringeth forth good things from the good trea- 
sures, that are in his hearts and speaketh good, and a bad 
man bringeth forth evil things from the evil treasures that 
are in his heart and speaketh evil, for from the abundance of 
the heart speak the lips. Hom. XIV, 29 


Because of the variation in the last line we can be certain that the 
curious variant of the Old Latin Codex cannot be due to the in- 
fluence of the Diatessaron. But in Logion 45 of our collection it is 
said that: 


A good man bringeth forth a good (thing) out of his treasure, 
Ss oa eaeae eek ack ee ),a bad man bringeth forth evil things out 
of his treasure, which is in his heart, and speaketh evil things. 
For out of the abundance of the heart he bringeth forth evil things. 


This agreement between the text of Carthage and of Pella is really 
astonishing, the more so because they seem to preserve a corruption 
of a saying well transmitted by all other manuscripts. 

The variant of the Latin manuscript becomes understandable if 
we suppose that the right version has been corrupted very early 
indeed under the influence of the wording of the above mentioned 
Saying, which seems to have been contained in the Gospel according 


10 ~Jiilicher—Matzkow, Jtala, IIl Lucas Evangelium, Berlin 1954, p. 69. 
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to the Hebrews. This is one of the many examples that can be given 
to show the contacts between the Sayings and the Old Latin 
manuscripts. 

Before I go on to discuss the relations between the Codex Bezae 
and certain Logia of the Gospel of Thomas, I must say a few words 
about parallelism as a cause of variants in the Gospeltradition. 
Behind this tradition stands a Person who expressed himself in 
poetry. Therefore His Sayings still have, or originally very often 
had, the forms of Semitic poetic tradition. 

The Evangelists, however, who were writing for Greek ears not 
accustomed to the refinements of parallelism, sometimes abbrevia- 
ted the sayings transmitted to them, which in their original form 
may have been considerably longer!!. We saw before, that in a 
different Gospeltradition, good things were said to come as well 
as bad and the old wine is not put in new wineskins as new wine 
is not put in old ones. And it might be that this tradition has in 
some cases better preserved the poetical structure of the Sayings, 
which made them so easy to remember in Aramaic. 

It would seem that sometimes this stylistic idiom of the Aramaic 
original has caused an apparent contradiction within the Greek 
tradition of the sayings, which is not due to misunderstanding or 
scribal error, nor yet to tendentious correction, but simply to the 
fact that one translator rendered only one half of two parallel kola, 
whereas another translated the other half. 

Some authors!” transmit what seems to be a curious corruption 
of Matthew 6, 21: “‘Where the spirit (voic) (of somebody is), there 
the treasure is’’. Spirit of course renders here, as often, the Aramaic 
equivalent of ‘‘heart’’. But could it not be that both the canonical 
Gospels and the apocryphal tradition are right and that a more 
primitive form, with its original parallelism restored, would have 
been something like this: 

Where the heart (is), there (is) the treasure, 
where the treasure (is), there will (your) heart (be also). 


This digression was necessary to appreciate fully a curious 


il G. Messina, Diatessaron Persiano, Roma 1951, p. LII — p. LIX. 
12 For the following compare V.C. XI, 3, p. 139. 
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reading of the Codex Bezae, and some Old Latin and other manu- 
scripts in Luke 11, 40: 
Did not he who made the inside, make the outside also? 


The Pharisees in certain circumstances considered a cup as ritually 
pure, if the outside only had been cleaned, so that the Codex Bezae 
seems to miss the gist of the argument. But its reading is supported 
by Logion 89 of the Gospel of Thomas: 


Why do ye wash the outside of the cup? Do ye not understand 
that he who made the inside, he also it is who made the outside. 


Here again we may ask whether our Gospels have preserved one 
half of the Saying, whereas the Gospel of Thomas and the Codex 
Bezae with its allies possibly transmit the other half. It makes sense 
to suppose that a more primitive form ran somewhat like this: 


He who made the inside, also made the outside: 
he who made the outside, also made the inside. 


It would seem that this is the text which lies behind Logion 20 
of our collection, almost certainly taken from the Gospel of the 


Egyptians: 
When you make the two one 


and you make that which is within as that which is without 
and that which is without as that which is within... 


I cannot stop to give here my reasons for holding that this 
text is a doublet of a passage from the Gospel of the Hebrews. 
partly transmitted by Logion 89 and that it is a recension made 
by the author of the Gospel of the Egyptians, who here, as so often. 
transposed the Semitic notions of his Jewish-Christian source into 
the “‘existentials’’ of gnosticizing Alexandrinism. I only want to 
suggest that the variant of Codex Bezae is related to the reading 
of the newly discovered Logion and does make sense. 

The parallels in our Logia with the readings of the Old Syriac 
manuscripts are so numerous that it will be sufficient to quote just 
one saying (79) in full and underline the common variants: 


A woman said to him from the multitude: Blessed is the womb 
which bare thee and the breasts which nourished thee. He said 


18 Klostermann, o.c., p. 16. 





THE GOSPEL OF THOMAS AND THE NEW TESTAMENT 201 


to her : Blessed < V> are those who heard the word of the Father 

and kept it. For <V> there shall be days that ye will say : Blessed 

is the womb which did not conceive and the breasts which 

suckled not. 

(comp. Burkitt, E.D.M., p. 323 (Luke 11, 27) and p. 409 (Luke 
23, 29)) 


These few examples, selected from more than forty, should be 
sufficient to show that the sayings of the synoptic type in the 
Gospel of Thomas have a marked affinity with the various branches 
of the ‘““Western Text’’. And again these facts demand a reasonable 
explanation. In this case the Diatessaron may prove too late to be 
relevant, because some readings which these Logia and the ‘‘Western 
Text”? have in common are already found in the Gospelquotations 
of Justin Martyr and Marcion, who lived before Tatian wrote his 
Diatessaron. Let me quote two important examples: 

Behold, there went out a sower, he took a handful, he threw 
(them). Some fell w»on the road, the birds came, they gathered 
them. Others fell upon the rock and did not strike root in the 
earth and did not send up ears. And others fell upon the thorns, 
they choked the seed and the worm ate them. And others fell 
upon the good earth and it brought forth good fruit, it bore 
sixty each measure and a hundred and twenty each* measure. 


(9) 


This version looks primitive: Wellhausen long ago pointed out that 
one would expect ‘‘on the road’’, not “‘beside the road’’, which we 
find in our canonical Gospels’. And indeed, if we visualize the 
Parable and picture the sower, throwing his seeds carelessly even 
on the path which his neighbours have trodden out on the field, 
because he knows that the plough will do its work afterwards, we 
must admit that Wellhausen was right. The misunderstanding in 
our Gospels has been explained by the fact that the underlying 
Aramaic, ‘al ’urha, is ambiguous and may mean either ‘‘on the 
road”? or ‘“‘beside the road’’®. Justin however, reads: ei¢ tv 
ddov, (Dial. c. Tryph. 125) and so has the same text as our Logion. 








14 Wellhausen, Evangelium Marci, in loc. 
15 M. Black, An Aramaic Approach to the Gespels and Acts, Oxford 1946, 


p. 120. 
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This seems to show that this reading is an independent translation 
from the Aramaic, made before 150 A.D. 


A second example: 
The Pharisees and the Scribes have received the keys of 
Knowledge, they have hidden them. (39) 


Justin has preserved here a wording which is virtually the same: 
you hold the keys, (Dial. 17, 4: tac xdeic éyete ) and Syrus Sinaiti- 
cus, in Matthew 23,13 has: you hold the key. Marcion however, 
also read: éyete (Tert., adv. Marc. IV,27: quam vero clavem 
habebant legis doctores). 

In this tradition then the Jewish leaders are said to have received 
the keys, whereas Luke 11, 52 maintains that they have taken them 
away, which is something quite different. Now this also can be 
explained as a variant translation of the same Aramaic word, Sekal, 
meaning both “to receive, to hold” and “‘to take away’’.!®. Here 
too the reading of our Logion as well as that of Justin and Marcion 
reflects an independent translation from the Aramaic. 

But that is only one half of the story. The reading ‘‘they received”’, 
for “‘they have taken away’’, was current among Jewish-Christian 
circles. In the Pseudo-Clementine Recognitiones II, 30, (confirmed 
by its Syriac translation, I, 54) it is said that the Scribes and 
Pharisees had hidden the key of knowledge which they had received 
from Moses!’. This is almost literally the same wording as that 
of Logion 39, and it shows, that the version “they received’’ is 
tendentious. For the Jewish Christians, who had a greater respect 


1% QO. Klein, Syr.-Gr. Worterbuch zu den vier kanonischen Evangelien, 
Giessen 1916, p. 102. 

17 It is only fair to state, that J. H. A. Michelsen long ago observed the 
Oxyrrhynchus “Sayings of Jesus’’ to be fragments of the Gospel of Thomas 
and that he was the only one to find out how Pap. Ox. 655, IIb (= Logion 
39 of the Gospel of Thomas) should be restored. He even proposed to read 
éi[aBov), with a reference to Ps._Clem. Hom. XVIII, 15. This now proves 
to be the right correction. [J. H. A. Michelsen, Niewwontdekte fragmenten etc., 
Teyler’s Theologisch Tijdschrift III, 2, p. 153 sqq. and id., Uittreksels uit 
het Evangelie volgens Thomas, ibid., VII, 2, p. 214 sqq.; both articles are 
contained in the Pamphlets-Logia, (No. 305, 2 L. 80 fol. in the Ashmolean 
Museum Library), to which prof. C. H. Roberts, St. John’s College, Oxford, 


drew my attention]. 
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for the Pharisees than did their Master, used this variant to support 
their heretical conception that the Pharisees were the legitimate and 
right interpreters of the Law, who had received the oral tradition 
from Moses. 

We see not only that this Saying has been translated indepen- 
dently from the Aramaic, but also that it definitely bears the stamp 
of Jewish-Christian doctrine. 

These, and similar arguments, must lead us to the conclusion 
that in every case where our Logia agree with the ‘‘Western Text’’, we 
must consider the possibility that this agreement is due to a common 
source, the Gospel according to the Hebrews. 

I am glad to be able to say that Matthew Black, though starting 
from a quite different point of departure, has come to very similar 
conclusions. In his book ‘An Aramaic Approach to the New 
Testament’’, he shows that variants of the ‘““Western Text’ are 
sometimes nearer to Aramaic as spoken by Our Lord than the 
Alexandrine text of our Gospels. That, however, does not mean, 
according to him, that Mark, Matthew and Luke wrote a ““Western”’ 
text. Black prefers to suppose that 


‘in the earliest period of textual transmission the writings of 
the Evangelists have been variously influenced by or assimila- 
ted to other wellkown extracanonical Greek versions of the 
Words of the Lord”’ (p. 214) and that “‘there is no doubt that 
the earliest Syriac Gospel translations drew on the apocryphal 
Gospels, so that the possible influence of a non-Greek tradition 
of the Sayings of Jesus or the events of the Gospels cannot 
be ruled out of consideration in our explanation of the curious 
variants which have survived in the Syriac Gospels and Gospel- 
tradition” (p. 204). 


It would seem that the new material and the conclusions which 
it imposes confirm his view and that the various representatives of 
the ‘“‘Western Text’? have been influenced from a very early date 
by a Jewish-Christian Gospel written in Aramaic and then trans- 
lated into Greek. 

This encourages us to ask whether the unknown Sayings in our 
collection may come from the same source and contain not just 
old but good tradition: 








204 G. QUISPEL 


1) Jesus said: Blessed is the man, who suffered; he found Life. 
(58) 


The style of this impressive Saying is that of the Proverbs, like so 
many other Sayings in the Synoptics: 
Blessed is the man that heareth me... For whoso findeth 
me findeth Life. (Prov. 8, 34-35). 
Its content can be paralleled from the Talmud: 
Blessed art thou, Rabbi Agiba! For thou art destined for the 
Life of the World to come. Berakh. 61b 


This makes it exceedingly probable, that the Saying is, to say the 
least, of Palestinian origin. 
Apparently the author of the Letter of James quotes this as a 
text already known: 
Blessed is the man that endureth temptation: for when he 
is tried, he shall receive the crown of Life (James I, 12): 


Peter alluded to the same Saying of his Master, when he wrote: 


If ye suffer for righteousness sake, happy are ye. 
(1 Peter 3, 14) 


2) Jesus said: Woe to them, the Pharisees, for they are like unto 
a dog sleeping upon the manger of oxen, for he neither eats 
himself nor ‘allows the oxen to eat. (102) 


These words have the sensuousness of good tradition. [ts content 
has close parallels in the proverbial wisdom of the people: the dog in 
the manger, el perro del hortelano are very common expressions 
in English and Spanish. 

It has been shown by adherents of the Formgeschichte that many 
sayings in our Gospels too have close affinities with the proverbs 
of all sorts of peoples'®. It may be said that this is sometimes a 
characteristic of good tradition. 


3) Jesus said: The Kingdom of the Father is like unto a woman 
who was carrying a jug filled with meal and was walking on 
a far road. 
The handle of the jug broke, the meal streamed out behind 
her on the road. She did not know it, she had not noticed the 


18 R. Bultmann, Geschichte der Synoptischen Tradition. 
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accident. When she arrived at her house, she put the jug down, 
she found it empty. (97) 


This parable is hard to understand, but seems to convey the 
otherwise wellknown warning that at the eschatological moment 
some may turn out to have empty vessels owing to their own 
negligence. Perhaps it contains a warning against Christian self- 
assurance and lack of watchfulness so sharp and critical that the 
early Christians thought better to forget it. 

I do not see why these and similar unknown Sayings of Jesus 
that are contained in the Gospel of Thomas and by their wording, 
their style and their content betray their Palestinian origin, should 
not have the same historical value as the words of Jesus contained 
in our four canonical Gospels. They may have been transmitted 
in a Palestinian milieu quite isolated from the rest of Christendom 
and not influenced by the trends of Pauline theology. And we 
must not exclude the possibility that these people may have pre- 
served sometimes the words of Jesus in a form more primitive 
than that found in the canonical Gospels. 

This may be illustrated by the “Parable of the King’s Son’’,: 
Logion 65: 


He said: A good man had a vineyard. He gave it to husbandmen 
that they should work it and that he might take its fruit from 
them. He sent his servant that the husbandmen should give 
him the fruit of the vineyard. They took hold of his servant, 
they beat him, there was but little(?) and they killed him. The 
servant came, he told it to his master. His master said: Perhaps 
they did not know him. He sent another servant: the husband- 
men beat the other too. Then the owner sent his son. He said: 
‘Perhaps they will reverence my son’’. When those husband- 
men knew that he was the heir of the vineyard, they seized 
him, they killed him. 


This version of the Parable is much shorter than the one con- 
tained in Luke 20, 9-19. The owner of the vineyard does not go 
into a foreign country, a messenger is only sent three times (this 
in accordance with a widespread trend of popular narrative, comp. : 
Luke 10, 30-37: a priest ... a Levite ... a Samaritan); no servant 
is killed; the Son is not cast out of the vineyard; the lord of the 
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vineyard does not destroy the husbandmen nor does he give the 
vineyard to others. As might be expected in a Jewish-Christian 
Gospel, neither the Fall of Jerusalem nor the rejection of Israel 
and the calling of the Gentiles are mentioned. It is hardly concei- 
vable that this version of the Parable is due to an author who knew 
the synoptic Gospels: it is much less improbable that we have to 
do here with an independent tradition and it is a reasonable hypo- 
thesis that it has to be derived from the Jewish-Christian source 
we have already tried to identify. 

But even in this version Jesus designates Himself as the Son 
and announces his death. So a Jewish-Christian source, which 
certainly was not biassed by all the prejudices of Hellenistic 
“mythology” that the ““Formgeschichtler’ imagine they discover 
in the Gospeltradition of Gentile Christianity, transmits essentially 
the same message as our Bible. 

How than can this Parable be a product of ‘“Gemeindetheologie’’, 
as has so often been presumed? Is it conceivable that both the 
community of Pella and the congregation of Rome invented the 
same story? 

And if we leave aside details for a moment and discuss the real 
issue in its immense perspectives, this could be the importance of 
the new discovery, that we may have now an independent Gospel- 
tradition, which if not verbally, at least in the broad outlines both 
of style and of theology agrees to a large extent with the text of 
our canonical Gospels. And this might prove that these diverging 
streams of tradition cannot originate in an anonymus collective 
consciousness as some historians of Synoptic Tradition would have it. 

It is true the wording of these Sayings sometimes deviates 
considerably from the text of the Synoptic Gospels; not one of them 
as I said, is exactly identical with the corresponding words in the 
Alexandrine text that we have received as our New Testament. 

This does not necessarily imply that the new Sayings always 
represent a better tradition. The author of the Gospel of Thomas 
has modified the text which he found in his source, as can be 
proved in various cases; moreover the text we have now has under- 
gone a revision by a gnosticizing redactor, as is proved by the Logia 
from Oxyrrhynchus ; and we cannot tell how much may have 

10 =Evelyn White, The Sayings of Jesus from Oxyrhynchus, Cambridge 1920. 
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been lost in the translation from Greek into Coptic. We must have 
very strong arguments before we decide that in some cases the text 
of the new documents is to be preferred. 

And when we keep in mind that a great number of these Sayings 
are if not identical, very similar to the wording of our Synoptics, 
and yet come from a different and independent Aramaic tradition, 
we see clearly that the almost nihilistic scepticism of certain ‘‘Histo- 
ries of the Synoptic Tradition”’ about the authenticity of the words 
attributed to Jesus in our Scripture has not such solid foundations 
as it claims to have. In this sense the Gospel of Thomas confirms 
the trustworthiness of the Bible”®. 


Bilthoven, Noord-Houdringelaan 32. 


20 ~6The translation of the sayings which have been mentioned in this 
article is provisional, but owes not a little to the common work of prof. dr 
H.-Ch. Puech, Y. Abd al Masih, prof. W. Till, prof. A. Guillaumont and my 
self, who are preparing the edition of the Gospel of Thomas. Needless to 
say that the author of this paper owes much to the discussion with his 
colleagues, especially to those with prof. Puech, but he alone is responsible 
for the views expressed above. 


Additional note to Logion 65 on page 205: According to dr J. Zandee 
(Utrecht) we should translate: 
still a little while and they would have killed him. 
Allusion to Moses? (Exodus 17,4 LXX: ’#u puimpdrv xai AWoBodjoovoivue). 








EIN FRAGMENT DER APOSTOLISCHEN KONSTITUTIONEN IN 
EREWAN 


VON 


KURT TREU 


In der Staatlichen Handschriftensammlung Armeniens (Matena- 
daran) in Erewan befinden sich neben den iiberaus reichen Bestanden 
an armenischen Handschriften auch eine Reihe von Handschriften 
und Bruchstiicken in griechischer Sprache !. Im Mai 1957 besuchte 
eine Studiengruppe der Deutschen Akademie der Wissenschaften 
zu Berlin unter Leitung von Prof. D. Kurt Aland die Bibliothek, 
um griechische neutestamentliche Handschriften zu untersuchen 
und zu fotografieren und zugleich einen Uberblick iiber den 
Gesamtbestand an griechischen Texten zu gewinnen. Es fanden 
sich (neben zwei spaitbyzantinischen Handschriften) Fragmente 
griechischer Pergamenthandschriften als Schutzblatter in den 
Einbanden von 42 armenischen Banden. Gelegentlich enthalt ein 
armenischer Kodex Blatter aus verschiedenen griechischen Hand- 
schriften, haufiger ist der umgekehrte Fall, daB Teile ein und 
derselben griechischen Handschrift in mehreren armenischen 
Banden eingebunden sind. AuBerdem gibt es in dem ,,Fonds der 
fremdsprachigen Fragmente”’ eine ,,griechische Sektion’’, die 17 
Stiicke umfaBt, von denen allerdings zwei lateinisch bzw. italienisch 
sind. Auch diese Fragmente stammen zum Teil aus Bucheinbanden. 

Unter ihnen befindet sich als Nr. 12 ein Blatt, das sogleich als 
patristisch erkannt und mit fotografiert wurde. Nach der Riickkehr 
stellte es sich heraus, dafs es Const. Apost. VI, 6,7-10,2 (p. 315, 
10 — 323, 10 Funk) enthalt. Es handelt sich um ein einzelnes, 
vollstaindig erhaltenes Pergamentblatt, das 29 x 20,2 cm miBt und 
auf jeder Seite eine Kolumne Text mit 45 Zeilen zu je 55-60 
Buchstaben umfaBt. Das Blatt war friiher in der Mitte quer gefaltet 
und stammt aus einem Bucheinband. Der Heftfaden, fiir den vier 
Locher in das Pergament geschnitten sind, hat die Schrift abge- 
scheuert, so da in der Blattmitte auf der Vorderseite eine Zeile 


1 Vgl. E. E. Granstrém, Griechische Handschriften in Sammlungen der 
Sowjetunion (russ.), Vizantijskij Vremennik Bd. XI, 8S. 285. 
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(=p. 317, 8-9 Funk) und auf der Riickseite zwei Zeilen (=p. 321, 
16-18) nicht mehr lesbar sind. AuBerdem ist die Lesbarkeit der 
unteren Halfte der Riickseite durch starke Abnutzung beeintrach- 
tigt, so daB in einzelnen Fallen die Entzifferung zweifelhaft bleibt. 
Die Schrift ist eine kleine, aufrechte, sorgfaltige und an sich gut 
lesbare Minuskel, die dem 10. oder 11. Jahrhundert angehéren 
diirfte. Die nomina sacra sind in der iiblichen Weise kontrahiert 
(Oc, us, *¢, mva, ovvoc, avoc). 

Akzente und Spiritus sind durchgehend gesetzt. Die eckige Form 
des Spiritus erscheint neben der runden. Bei uwévy und 6é kommt 
der Doppelakzent vor. Die Tinte ist braun, die kleinen Initialen 
innerhalb des Textes sind rot, ebenso die hochgestellten Punkte, 
die als Satzzeichen dienen. Am linken Rande befinden sich Ein- 
teilungszahlen zweifacher Art. Oberhalb eines Striches stehen die 
Kapitelzahlen 7-10, wobei bei Kap. 8 und 10 die Anfinge mit 
der Ausgabe von Funk iibereinstimmen, dagegen bei Kap. 7 und 9 
nicht: hier fallen sie jeweils mit § 2 zusammen. Unterhalb des Striches 
stehen die Zahlen 625-628. [hre Bedeutung ist noch nicht geklirt. 
Ihre Hohe schlieBt die Méglichkeit aus, da etwa die Kapitel des 
ganzen Werkes durchgehend gezahlt sind. Da sie stets mit den 
Kapitelzahlen zusammenfallen, ist auch nicht an eine weiter- 
gehende Untergliederung in kurze Abschnitte zu denken. 

Der Text beginnt Kap. 6,7, p. 315, 10 gu]Adooovtes und endet 
Kap. 10,2, p. 323, 10 diddoxovow xai xoedv (die beiden letzten 
Worte miiBten dem Raume nach noch auf der Seite gestanden 
haben, sind aber nicht mehr zu erkennen). Bei der folgenden 
Kollation mit der Ausgabe von F. X. Funk, Didascalia et Consti- 
tutiones Apostolorum, Vol. I, Paderborn 1905, sind die Textzeugen 
fiir die verschiedenen Lesarten mit vermerkt, damit die Verwandt- 
schaftsverhaltnisse deutlich werden. 

Es zeigt sich, daB unser Fragment am niachsten mit den Hand- 
schriften e (Vatic. 2089, s. XI) und d (Vatic. 1506 vom Jahre 1024) 
verwandt ist, in zweiter Linie auch mit p (Leningrad. 254 vom 
Jahre 1111) und v (Vindob. gr. hist. 73, s. XI/XIT). Mit a (Vatic. 
839, s. X/XI), der besten Handschrift, auf die Funk seine Ausgabe 
stiitzt, stimmt unser Fragment nur selten iiberein. Anderseits teilt 
es auch nicht die vielen Sonderlesarten der schlechten Handschriften 
b (Vatic. 2088, s. XI) und o (Bodl. misc. 204, s. XI). An 11 Stellen 
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bietet unser Fragment, nach dem Apparat von Funk zu urteilen, 
eine neue Lesart. An zwei Stellen scheint eine Konjektur vorzu- 
liegen (p. 315, 11; 319, 15), eine weitere betrifft die Schreibung 
eines Ortsnamens (p. 315, 16), zweimal sind Worte umgestellt 
(p. 317, 18; 321, 14), einmal der Artikel zugefiigt (p. 321, 2). 
Keine der Varianten kann den zwingenden Anspruch erheben, 
den urspriinglichen Text darzustellen. 


6, 7 
8 
l 


Nw 


bo 


i) 


3p. 


p. 315, 
315, 
315, 
315, 
315, 


p. 317, 
317, 
317, 
317, 
317, 
317, 

p. 319, 
319, 


319, 


319, 
319, 
319, 
319, 
319, 


p. 321, 


321, 


321, 


11 
1] 
16 


bo 


‘Eooaio |] énxawetoi allein (évPeor b o) 
ov J om. mit d 

Ittd@v =] Torbay = allein (ywIdr o v) 
th téxvn ] tH téxvny mit bdeopv 
abtod ti¢ =] tio adtod mit bdeho 
mit behopv 
mit ab 


émutidévtes | éenvdévtec 
] «i 

| obte 

> \ > ‘ 
aco | éai 
Bewo® |] 60@ 

oe Ovta | évta ae 


ein 
ovd€ allein 
allein 
mit allen auBer abo 
allein 


mapevdoxiunaartes ]| magevdoxiujoarta allein 


Kijewdos | Kopivitos mit e 

oi 0€ | xai mit dhpv gegen abeo 

oiot ot | of ot mit bo 

pévtor | wév oy mit depv gegen abho 

th | ths mit bdeop 

téxvov | adehpav allein 

padynteviévtocs ] uadntedoarts mit de p v gegen 
b oa? (Text) ah (-dévtt) 

smpogytov | tay apogyntay (téyr allein, rpogyntay 
mit bdo) 

éEitatay | &iotdvwv mit de p gegen ah (Text) 
bov (éxotavwy) 

xal dOaiudvwr éveoyeia |] Text mit de pv (om. 


a bho) 
djuotg | dnuiowg mit bo 
eig | + tor mit b 


éntyoonyicew | émtyoonyety mit depv gegen 
ah (Text) bo (-yjoa:) 
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321, 13 atitov/ om. mit abdev gegen hp 
321, 13 eic J + tov mit e 
321, 14 °*Inood tod xvpiov ] tod xvpiov Incotd _ allein 
321, 15 é&W J] éxi (?) mit beo 

4 321, 23/24 xatnvéydn peta weyddov tyou ] pweta peyddov 

Hhyov xatnvéyIn = mit bdo (yous bov) 

321, 24 payeic ] + atdua mit bdeo 
321, 24 10 iayiov ] tér ioxyiwy allein 


5 321, 26 6] om. (?) mit bdeopv gegen ah 
321, 26 odvor ] pdvoc mit e 
321, 28 smapéuewar ] nagenéuecvay allein (magacéuewvay e) 
10, 1 p. 323, 3 pndé J pate mit depv gegen abho 
323, 4 add |] adda mit bdeo 
323, 6 wun elva xai avtanddoow | xai a. uy elvac mit e 
2 323, 8 elva Beodc ] Beodo evar mit ehopv 


BloBe graphische Varianten, die Funk nicht verzeichnet, sind 
nicht allzu haufig und halten sich im Rahmen des Ublichen. 
Dazu gehoren die Vertauschungen von Vokalen: e statt 7 (315, 13, 
317, 22 évetoynoer, 321, 30 éveioyer, 317, 5 AauBdver), ec statt c (317, 7 
énayyeheiav), « statt ec (315,24 pwayyariac, 319, 12 Kaioapia), 1 
statt 7 (319, 5 Baotdeidic), n statt + (317,13 évdunoac), ¢ statt 7 
(321, 1 oé&ac), e statt a (319, 10 avédnr), w statt o (317, 21 
EEnhdwpev, 319, 3 Awaodéw), o statt w (319, 3 édcarTo). 

Bei Konsonanten gibt es auBer der Verdoppelung des Lambda 
in PdedAdooorta, 319, 10, nur Abweichungen bei dem v égeAxvatixdv 
(315, 27 Lauagedow, 317, 13 éotw) und dem variablen Sigma (317, 7 
ovTw). 

Soweit sich tbersehen 148t, gehort unser Fragment zu keiner 
der bisher bekannten Handschriften. 


Wie oben bemerkt, geht die vorstehende Mitteilung auf die Ergebnisse 
einer Handschriftenexpedition der Kommission fiir spatantike Religions- 
geschichte in die U.d.8.S.R. zuriick. Ein ausfiihrlicher Berichtsband iiber 
die Resultate dieser Reise fiir die ,,Texte und Untersuchungen” wird 
vorbereitet. Dort werden zum ersten Male alle griechischen neutestament- 
lichen Handschriften in der Sowjetunion (etwa 280) eingehend beschrieben 
und untersucht. Ich freue mich sehr, dass es auf meinen Vorschlag hin 
mdéglich war, hier im voraus das Fragment der Apostolischen Konstitutionen 
zu beschreiben. Fiir alles weitere seien die Leser dieser Zeitschrift auf die 
TU verwiesen. W. C. vAN UNNIK 








NOTES CRITIQUES SUR THEOPHILE D’ANTIOCHE, 
AD AUTOLYCUM LIB. Il 


PAR 


P. NAUTIN 


Le Marcianus gr. 496, auquel se raméne pratiquement la tradition 
manuscrite de l’Ad Autolycum de Théophile d’Antioche', n’est 
pas exempt de fautes. Chacun des éditeurs de l’ouvrage s’est vu 
dans la nécessité de faire des corrections au texte transmis et 
garde a son actif d’avoir trouvé le premier la solution de tel ou 
tel passage. La derniére édition proprement critique, donnée par 
Otto en 1861, au tome VIII de son Corpus apologetarum, n’a pas 
seulement bénéficié du travail considérable des éditeurs précédents ; 
elle constituait elle-eméme une contribution nouvelle a l’établisse- 
ment du texte. Mais malgré tous ses mérites elle ne peut pas étre 
tenue pour définitive. Une nouvelle édition critique, faite par un 
homme de métier, ne serait pas un luxe aprés un siécle. Celui qui 
lentreprendrait se trouverait obligé de s’écarter assez souvent du 
texte d’Otto, soit pour revenir a des legons meilleures que Fell, 
Maran ou d’autres avaient proposées et qu’Otto a eu tort de 
rejeter, soit pour adopter des corrections de philologues postérieurs. 
Et il constaterait facilement d’autre part qu’un certain nombre de 
fautes restent encore a réparer. Les notes qui suivent se bornent 
a quelques passages relevés au cours d’une lecture récente du 
livre If. 


II, 10 Odto¢g ody, dy avetua Beod xai aGoyr xai soyia xai ddvamic 
dpiotov, xatHoyeto sic tovds moogiytag xai Ov adbtayv éAdder ta xEi 
THiS mMowmoews tod xdomov xai tHYv Aoindy andvtwyv. O8 yag hoar 
a ~ c ¢ / > / > ¢ / % ¢ ~ ~ e > 
oi moophta dte 6 xdapmoc éyiveto, GAd’ 4 copia *) tod Beod % év 
avt® ovaa xai 6 Adyos 6 aytog adtod 6 dei ovunagmy abTta. 


4 4 tov Beod 4 év adt@ odoa scripsi: 7) év att odvca 4 tod Beod cod. 
1 Voir en dernier lieu R. M. Grant, The textual Tradition of Theophilus 
of Antioch, dans Vigiliae christianae, 6 (1952), p. 146-159. 
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Le manuscrit porte dans la seconde phrase 7) copia 7 év aita 
ovca 7 tod Beod. Cette legon pose un probleme difficile aux com- 
mentateurs: que désigne le pronom ait@? En bonne stylistique, 
il faudrait le rapporter au plus proche nom masculin qui précéde, 
c’est-a-dire & xdouoc. La phrase signifierait que la Sagesse de 
Dieu est «dans le monde». Cette interprétation, retenue autrefois 
par Semmler?, vient d’étre reprise par Georg Kretschmar, qui 
précise que pour Théophile la Sagesse de Dieu serait équivalemment 
d’ordre du monde» (gleichsam die Weltordnung) *. Mais elle a été 
écartée par tous les autres historiens ou traducteurs, et 4 bon droit: 

1. Théophile n’établit pas de différence réelle entre la Sagesse 
et le Verbe. I] l’a montré clairement dans la phrase précédente, 
en disant que le Verbe est Sagesse: Odtoc odv[=6 Adyos], Oy ... 
cogia. Et on le voit encore dans la phrase présente, ot il applique 
au Verbe un mot (ovuzaga@y) que |’Kcriture emploie pour la Sagesse 
(Prov. VIII, 27 cvunapyjuny atte, cité dans la phrase suivante). 
Il est done difficile d’admettre qu’il ait voulu assigner un lieu 
différent au Verbe et a la Sagesse, en affirmant, dans deux membres 
de phrase paralléles, que la Sagesse serait dans le monde et le 
Verbe aupres de Dieu. 

2. On sait d’autre part que, lorsque Théophile nomme séparé- 
ment le Verbe et la Sagesse, la mention de la Sagesse est destinée 
& faire une place au Saint-Esprit préexistant 4. Comment peut-on 
supposer que pour Théophile la Sagesse représentant le Saint- 
Esprit serait dans le monde et l’ordre du monde? Pour |’évéque 
d’Antioche comme pour tous ses contemporains, le Saint-Esprit, 





2 Cité par Otto, p. 81, n. 9. 

3 G. Kretschmar, Studien zur friihchristlichen Trinitatstheologie ( Beitrige 
zur historischen Theologie, 21), Tubingue, 1956, p. 31. 

4 C’est on ne peut plus clair en II, 15, o1 Théophile nomme «a Trinité 
de Dieu, de son Verbe et de sa Sagesse» (cité infra p. 217); en II, 18 Ovx didw 
dé tit eignxev «lloujowper» GAA’ 7 tH Eavtod Adoyw xai tH éavtod copia; et en 
II, 9, qui suppose une équivalence entre les mots Esprit et Sagesse: 
mpogpyta yevouevo, tx’ adtod tod Beod Eunvevodértes xai cogiciértes. Irénée, 
qui a utilisé Théophile, lui a emprunté cette maniére de mentionner la 
Sagesse & cété du Verbe et nous en donne l’explication formelle: Haer. 
IV, xx, 3 Verbum, id est Filius, ... et Sapientia, quae est Spiritus. ..; cf. 1V, 
vii, 1 et xx, 1; de méme dans sa Démonstration, 5 «C’est avec justesse et 
convenance que le Fils est appelé Verbe, tandis que l Esprit est appelé Sagesse 
de Dieu». 
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avant d’étre donné aux prophétes et aux baptizés, était certaine- 
ment en Diew. Une phrase antérieure dit expressément que, lorsque 
les prophétes recoivent cette Sagesse, elle leur vient de Dieu 
(Il, 9 ywejoartes copiay tiv nag’ adtod [=tod #e0d)). 

Loofs a tenté une autre explication: éy ait@ désignerait le 
Verbe®. On aurait chez Théophile la méme pensée que chez 
Tertullien: sermonit inerat®. Mais cette hypothése est impossible 
du point de vue stylistique: 

1. Pour trouver une mention du Verbe avant aité, il faut 
remonter au début de la phrase précédente: Odtoc ody... On ne 
peut pas croire que Théophile, qui a un style toujours clair, se 
soit servi d’un simple adté¢ pour indiquer un sujet nommé a une 
si grande distance, alors qu’un autre nom masculin s’est présenté 
deux fois dans l’intervalle (xdcyov ... xdopoc). 

2. C’est encore plus incroyable quand on observe que le Verbe 
va étre nommé aussitét aprés la Sagesse: xai 6 Adyoc 6 dytoc 
abtod 6 dei ovunagwy ait@. Un écrivain qui mentionne conjointe- 
ment le Verbe et la Sagesse pour dire que celle-ci est dans celui-la, 
est porté & nommer d’abord le Verbe et ensuite la Sagesse qui est 
en lui. Pourquoi Théophile n’aurait-il pas suivi cette pente naturelle, 
et aurait-il nommé la Sagesse avant le Verbe en condamnant son 
éy avt® & renvoyer a une autre mention du Verbe qui ne se 
trouve qu’au début de la phrase antérieure, au dela d’un autre 
substantif masculin nommé deux fois? Pour supposer que ait@ 
représente le Verbe, il faut tenir Théophile pour le dernier des 
maladroits, ce que dément le reste de son ouvrage. 

L’ensemble des traducteurs et des commentateurs admet que 
att@® désigne Dieu, et c’est, nous l’avons vu, ce que suggére le 
contexte doctrinal. Mais ils se heurtent, eux aussi, & une impossibilité 
stylistique, qu’ils n’ont pas réussi & surmonter. Car, dans |’état 
actuel du texte, il faudrait rapporter ai7t@ & un mot qui ne tient 
qu’une place tout a fait secondaire dans la phrase précédente: 
le génitif syéorov. I n’est pas vraisemblable que Théophile se soit 
contenté d’un pronom de rappel pour indiquer ce génitif lointain, 
quand le masculin xdoyoc¢ s’est interposé a deux reprises ’. 





®° Fr. Loofs, Paulus von Samosata (T.U., 44/5), Leipzig, 1924, p. 307-308. 
S Tertullien, Adu. Praxean, 7, eo spiritu qui sermoni inerat. 
? Loofs, l.l., fait une autre objection, pertinente dans |’état actuel de la 
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La vérité, 4 mon sens, c’est que le texte a subi une interversion: 
un copiste a écrit 7) copia 7 év att odoa 7 tod Beod alors que 
le texte de Théophile portait 7 copia 7 tod deod 1) &v aitm odaa. 
Il suffit pour s’en convaincre de considérer les divers éléments 
de la phrase: 

1. La tendance naturelle d’un écrivain qui parle de la Sagesse 
de Dieu est de mettre la déterminatif & cété du nom qu’il détermine, 
et, si d’autres circonstances doivent étre indiquées, comme le lieu 
ou est cette Sagesse, de les écrire a la suite. L’expression 7) sogia 
4 tod Yeo’ forme une unité qui s’écrit d’un jet, comme on a 
quelques lignes plus loin 6 Adyog 6 tod Bed. 

2. Théophile réunit ici le Verbe et la Sagesse: 7 copia... 
xai 6 Adyoc, suivant un schéme qui lui est familier, et les deux 
membres de phrase sont visiblement construits pour étre paralléles : 
ils comportent tous deux un déterminatif introduit par l’article 
4 to} Yeod ... 6 Gytog adtod et une apposition indiquant le lieu 
7 év abtm ovoa ... 6 Get ovunagwy aitm. Or, dans le second 
membre, on a bien, conformément a la démarche spontanée de la 
pensée, d’abord le génitif et ensuite l’apposition: 6 Adyoc 6 dytoc 
attod, 6 dei ovunagpmy attm@. C’est un indice supplémentaire 
que dans le premier membre, paralléle 4 celui-ci, Théophile ne 
s’était pas écarté de l’ordre naturel et qu’il avait écrit: 7) copia 
4 tod Beod, 4 év aitm odoa. La phrase recouvre alors sa plénitude 
stylistique, en méme temps que la simplicité habituelle 4 Théophile: 

ahh’ 7 coyia 4 tod Beod, 7 &v adbt@ odoa, 
xal 6 Adyos 6 Gytog adbtod, 6 dei cuunap@y atta ®. 

Il n’est pas rare que les copistes commettent de semblables 
phrase: la précision 1 tod #eod devient complétement inutile aprés 7 év 
avt® ovoa, si ait® désigne Dieu; non seulement inutile, mais encore incom- 
préhensible dans sa forme, car on ne comprend pas pourquoi Théophile 
aurait employé le nom lui-méme tot #eotd sil venait, trois mots avant, de 
désigner Dieu par un pronom. 

8 L’objection de Loofs (swpra n. 7) perd toute sa force, une fois corrigée 
linterversion des deux membres de phrase. Aprés avoir mentionné la 
Sagesse de Dieu, il n’était pas hors de propos, dans le présent contexte, 
de souligner qu’elle était «en Dieu», pour montrer qu’elle était bien informée 
de ce que Dieu avait fait. Théophile précisera de méme, aprés la mention 
du Verbe saint de Dieu, que ce Verbe était «prés de Dieu». L’apposition 
i) €v abdt@ odoa aprés 7) copia % tod Heod a autant de raison d’étre que 6 dei 
ovunag@v att@ aprés 6 Adyos 6 ayo avrod. 
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interversions, surtout entre deux groupes introduits par le méme 
mot, comme ici 7) tod #eod et 7) év ait@ odca’. 


11,13 ’AAAa xai to &% td&Y Entysiwy xdtwiev dpsacda [xai] 
héyew tiv noinow tev yeyernuérvwv, avdownrwov xai tanewor xai 
nave acdevés TO Evvdnua adbtod > modc¢ Pedy Eotw. 


2 xai seclusi 


Il est clair que xa/ est une addition de copiste inattentif. Car 
les deux infinitifs dofacPa et Agyew ne sont pas coordonnés, mais 
le premier dépend du second: Pour ce qui est de dire que la création 
des étres a commencé par les choses terrestres, en partant du bas, 
cette pensée d’Hésiode est humaine, terre-a-terre et tout a fait infirme 


eu égard a Dieu. 


II, 13 Aw xai 6 moopitns ao@tov eionxer thy noinow tod oteavod 
yeyernoda *tinov énéyovtocs doopis Aéywr «Ev aoyh énoinoey 6 Bedc 
tov ovoavdy» ... “Ey wév to avetua pwtocs ténov énéyov éueoitever 
tod Bdatos xai tod ovoavod, iva todnw Twi ut) KOWWYA TO OxdTOS TH 
oboar® éyyutéow drt tod Beod, 100 tod sineiv tov Yedv «levndyjtw 
pac. 

2 tunov éméyovtoc scripsi: tedmov éméyovta cod. 


On s’étonne d’abord que Maran et Otto conservent l’accusatif 
énéyovta, absolument injustifiable. Ce participe ne peut se rapporter 
qu’a oveavod: le ciel, qui fait figure de sommet (de la création). Il 
faut donc le mettre au génitif: éxéyovtoc. Le copiste qui a commis 
erreur s’est laissé influencer par le mot précédent a l’accusatif et 
inconsciemment il a fait l’accord. 

En outre, le verbe ézéyew se trouve accompagné de todzor ici 
et de tizov quelques lignes plus loin: gwtd¢ téimov éxéyov. Maran 
et. Otto laissent todzov dans le premier cas et écrivent, dans le 





® Les interversions se produisent ordinairement de la maniére suivante: 
un copiste oublie un groupe de mots, puis les écrit dans la marge en indiquant 
par un obéle l’endroit ot ils s’intercalent dans le texte; le copiste suivant 
ne fait pas attention & l’obéle et les introduit & un autre endroit. Comme 
beaucoup d’omissions proviennent d’un saut du méme au méme, il se trouve 
assez souvent que le groupe déplacé commence par le méme mot que le 
groupe qui le suivait (ou finit par la méme syllabe que le groupe qui le 
précédait). 
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second, soit tézov (Maran), soit téizov (Otto). Mais il est évident 
que nous sommes, les deux fois, en présence de la méme expression, 
et qu'il faut l’écrire d’une maniére uniforme. R. M. Grant 1° adopte 
dans les deux phrases la conjecture que Maran proposait pour la 
seconde: témov éxéyew. Deux raisons me semblent inviter a écrire 
plutét téaov éxéyewv, comme le manuscrit le fait la seconde fois: 

1. La méme formule se retrouve plus loin, et on lit & nouveau 
téxov dans le manuscrit: II, 15 Tadta 6é deiywa xai timov énéyer 
peydidov pvotnoiov. Le manuscrit atteste donc tiézov deux fois sur 
trois. Il faudrait de bonnes preuves pour croire qu’il s’est trompé 
les trois fois. Par ailleurs, la présence de deiyua, indice, dans ce 
dernier passage est un argument qui parait décisif: ce mot s’allie 
trés bien & tézor, marque, et n’a rien de commun avec tézor, lieu. 

2. On ne peut manquer de rapprocher tizoy éxéyew tuwdc¢ d’une 
autre expression tézov pépew tuwdc¢ (littéralement: porter la marque 
de quelque chose) qui se trouve assez fréquemment chez les 
écrivains chrétiens pour dire qu'une chose en signifie, en représente 
une autre. C’est bien ce sens qu’on donne spontanément a tiézov 
énéyew en II, 15 qui vient d’étre cité: «Ces choses indiquent et 
signifient un grand mystére» (deiywa xai tinov énéyer). Les deux 
phrases du paragraphe 13 s’accommodent parfaitement du méme 
sens. On traduira: C’est bien pourquoi le propheéte dit d’qbord quw’il 
y eut la création du ciel, qui fait figure de sommet : «Dans le principe 
Dieu a fait le ciel» ...Seul Vesprit, qui faisait figure de lumieére, se 
tenait entre l'eau et le ciel, afin, en quelque sorte, qwil n’y ett pas 
de communion entre les ténébres et le ciel, qui est plus proche de Dieu ; 
cela avant que Dieu ett dit: «Que la lumiére soit» ". 


IT, 15 ‘Qoadtws xai ai toeic yuéoat 190 THY Pwotiowy yeyorvia 
téstor eialy tic torddocg tod Beod xai tod Adyov attob xai tho sopiac 
abtod, tetdotm O& *ténw éotiv GvIowmnos 6 nooadencs Tod Ywtds, iva 
.s / / / »” 
7) Beds, Adyos, copia, advIowszoc. 

téaw Maran: tiaw cod. 


10 R. M. Grant, l.l., p. 157-158. Les autres mentions du nom de M. Grant 
renverront au méme passage de son article. 

11 Le sens de tizov éxéyew dans ces deux passages du § 13 est confirmé 
par l’expression dvvduer, équivalemment, dont se sert le phrase paralléle qui 
concerne la terre: «piv» dé Aéyer dvvduer Edagos xai Bepédov. Ce dvvduer 
deuédvov répond manifestement a tuxov éxéxovtos dgopijs. 
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[ci Maran me parait avoir vu juste. Otto et R. M. Grant 
préférent la legon manuscrite tézw, influencés sans doute par la 
proposition précédente, ot il est dit que les trois premiers jours 
de la création sont les figures (téao1) de Dieu, du Verbe et de la 
Sagesse. Mais l’expression tetdetw tinw, «a la quatriéme figure il y 
a ’homme», est bizarre; on aurait beaucoup de peine, je crois, a 
en apporter un autre exemple, alors que dans une énumération, 
comme c’est le cas, la formule spontanée est tetdotwm témw, en 
quatriéme liew il y a Vhomme. Cf. Irénée, Haer., III, iii, 2 
toitwm tonw ... KaAnuyc ... — viv dwdexdtw ténw ... ’ Ehediegos. 
La proposition précédente de Théophile tézoi eiciy ... ne prouve 
pas qu’il se soit servi ici de la formule bizarre tetdotw tiaw, mais 
elle explique trés bien comment un copiste, qui gardait ce tézor 
dans l’esprit, a écrit machinalement tizw au lieu de tdéxm. 


II, 28 L]ooyvbotns oty dy xai eiddc Gti 4 aAdvyn Fueddev d1a Tod 
» > / \ ~ ~ > »” - ‘ + ~ 
dyews Cvoudlew nAnddyv Dewy tHv odbx dvtwyr (Evds yao Gvto>¢ Ved, 
&xtote dn éuchéta % rhavn ndAnddw Yedy tnoonsivew xai déyew 
4 «Eocote wo Deon), unnwc otv txodnug~dy ws Gti 6de wév 6 Beds 
éxoinaey tov avdoa, Etegoc O& tH yuvaixa, dia todto *énoinoev 
tovs dbo dugw, ob uny adha xai <éxhacer tov dvdoa pdvor &x yijc 
iva> dia todvtov deryIy TO uvoTHoLoY Tho movagyiac Tho xata TOY 
8 #edv, dua 8 énoinoer 6 Bedc thy yvvaixa adbtod <éx tho mhevods 
> ~ oa A / ¢ bd > * > / 
abtod > iva mheiwy 7 4 ebvoia eic * adtiy. 
5 post dia todro add odv cod || 6 éxAacev tdv dvdpa udvov éx yic va sup- 
pleui || 8 post yuvaixa adrod add xai goovtra oi dvo sis adoxa piav 6 by xai 
atvto deixvutar tehevotpevov év ayuiv attoic. Tic yao obyi 6 vouiwws yaudy od 
xatapoovet unteds xai mateds xal ovyyevetag mdons xai cod || éx tic mAedoac 
adtod suppleui || 9 adr scripsi: adtovs cod. 


Maran et tous les éditeurs qui lui ont succédé ont reconnu que 
les mots xai éoovta ... mdvtTwy aprés t7)v yuvaixa avtod sont une 
addition fautive, car ils reviennent quelques lignes plus loin a 
leur place naturelle aprés un autre tiv yuvaixa attod}™*. Un 





12 Voici en effet la suite du texte: J]gd¢ pév otv tiv Evay 6 “Adapu 
einwy «Totto viv dotoby &x tHv dotmy pov xai odg— éx Tig cagxdc pov» &ti xai 
Enpopytevoey Aéywv «Tovrov évexev xataheiper Gvbgwaocg tov natéga attod xai 
Tv untéoa xai moooxoAAndyjoeta mod¢ thy yvvaixa advtod xai ~ésovtar oi dvo 
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copiste, qui venait d’écrire le premier tv yuvaixa attod, s'est 
trompé en se reportant a son modeéle: fixant les yeux sur le 
tiv yovaixa adtod de la phrase suivante, il a écrit ce qui venait 
apres celui-ci. Mais le fait qu’il se soit arrété & mdvtwy sans aller 
au bout de la phrase qu’il copiait indGment, prouve qu’il s’est 
alors apercu de son erreur et qu’il est revenu a la phrase initiale **. 

Cependant il ne suffit pas de raccorder les deux morceaux de 
cette phrase, tels que le manuscrit les donne, pour avoir un sens 
cohérent. Les éditeurs l’ont déja remarqué et ont proposé des 
corrections. 

Maran n’hésitait pas a bouleverser tout le texte pour lire: 
...0ta todto *obx énoinaev tors dvo0 Gupw, dua dé éxoincer 6 Beds Try 
yuovaixa adbtod, ob} *udvoy <iva> xai dia todvtov detydy tO wvoTHoLov 
TiS wovapyias tho xata tov Bedv, GAda xai iva aheiwyv 7 % ebvota sic 
abtove. 

ll est impossible de lui donner raison, notamment quand il 
décompose et transforme la locution 06 iy adda xai en 0d pdvor... 
adda xai, en insérant au milieu une proposition entiére. La formule 
de liaison od pry adda xai est trop familiére & Théophile pour 
qu’on puisse porter des soupcons sur elle. Cf. II, 26, 29, 30, 35; 
ITT, 18, 30. 

Otto maintient l’ordre des mots, mais il supprime 6é¢ aprés dua, 
pour qu’il n’y ait plus qu’une seule phrase depuis 0d pv adda xai 
jusqu’a 7) etvora eic adtovc. Il écrit: ... dua todto *odx énoinoev 
tovc Ovo dugw. O8 wiv adda nai <iva> dia todtov devyIA TO uvoTioLov 
Tho pmovagyiac thio xata tov Bedv, dua énoinoev 6 Yeds try yuvaixa 
abtod, xai iva aheiwy 7 7) ebvoia cig adtovc. Cette solution n’est pas 
plus vraisemblable, pour deux raisons au moins: 

1. Il est déja téméraire en soi de supprimer 6é aprés dua, 
car on trouve ailleurs chez Théophile la formule dua dé, qui 
marque un début de phrase. Cf. II, 25. 

2. En outre, le sens obtenu n’est pas satisfaisant. Dans cette 
hypothése, en effet, le proposition finale <iva> dia todtov devyih 





eic¢ odoxa piar», 6 67) xai atto deixvuta tedevotpevov év tyuiv adtoic. Tics yao 6 
vouitws yau@v ob xataggovet untodcs xai matedc xai mdons ovyyevelac xai mdvTwY 
ta oixeiwy mpooxoAldpevosg xai Evodmevoc Ti Eavtod yuvaixi, ebvody uaGAdov adr). 

18 Tl a sdrement exponctué les mots fautifs, mais comme souvent en 
pareil cas le copiste suivant n’a pas remarqué les points et a recopié le tout.. 
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TO [LVvOTIHOLOY THC pmovapyias Tis xata tov Vedv est rattachée a la 
principale dua éxoincev 6 Beds thy yvvaixa adtod. Or on voit mal 
comment le fait que Dieu a fait la femme pourrait prouver l’unité 
de Dieu. Ce qui est plutét de nature a la montrer, c’est qu'il a fait 
un seul étre 4 partir du limon, homme sans la femme. 


Il n’y a done pas lieu de toucher aux deux expressions 0d 7v 
adda xai et dua dé. Et comme Théophile s’en sert dans les autres 
occasions pour introduire une phrase nouvelle, on doit admettre 
qu’elles ont la méme fonction ici. Il nous faut par conséquent 
distinguer trois phrases, que nous allons examiner successivement. 

Dans la premiére: ... uyjawc oty tnodnupdy a> btu bbe ev 6 
Beds Exoinoev tov dvdoa, Etegos O€ THY yuvaixa, dia TobtO ody ExoincEV 
tovs dvo dugw, le second ody, en téte de l’apodose, est manifeste- 
ment fautif 14. Maran et Otto le transforment en odx. A contresens, 
m’est avis. Car Théophile ne pouvait pas nier que «Dieu les a 
faits tous deux l’un et l’autre» (todc dvo0 dugw). Sa pensée était 
bien plutdét: Pour qu’on ne suppose pas que tel dieu a fait l’homme 
et un autre la femme, il les a faits tous deux |’un et |’autre, mais 
il a fagonné homme seul a partir de la terre, pour montrer par 
la unicité divine, et il a tiré la femme du cété de Vhomme. La 
particule ody ne peut étre ni retenue ni changée en ovx; elle est 
certainement |’addition d’un copiste qui a senti a tort le dud todto 
comme un début de phrase. Des additions machinales de ce genre 
se rencontrent assez souvent sous la plume des copistes !4. 





14 Dans le seul passage de |l’Ad Aut. ot j’ai remarqué pijawe (III, 27), 
Théophile l’emploie comme conjonction de subordination. Le dia todto 
répond manifestement & ce puijaws et introduit la proposition principale. 

14bis_ La présence des deux conjonctions > ét ne doit pas surprendre. 
On a d’autres exemples de leur emploi simultané dans le grec tardif. Voir 
W. Bauer, Griechisch-Deutsches Wérterbuch zu den Schriften des N.T'. und der 
iibrigen urchristlichen Literatur, 4° éd., Berlin 1952, sub éti I, d, B, col. 1071 
(trois exemples dans le N.T.: 2 Cor. V, 19; 2 Thess. II, 2; 2 Cor. XI, 21); et 
Blass—Debrunner, Grammatik des neutestamentlichen Griechisch, 9° éd., 
Géttingen, 1953, § 396, p. 245 (signale, en plus des trois textes de Paul, plu- 
sieurs exemples dans les Hornélies clémentines, et renvoie & d’autres gram- 
maires qui ont relevé le méme phénoméne chez d’autres auteurs). Il semble 
que dans notre passage de Théophile, @¢ 67: n’est pas un simple équivalent 
de 6tt comme il lest d’autres fois, mais que @¢ garde sa valeur subjective: 
c’est pour indiquer que la proposition qui suit n’exprime pas un fait, mais 
une supposition que Théophile rejette complétement. 
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Dans la deuxiéme phrase: od ui addda xai dia todtov deryPH tO 
MvoTHoLlov THS povagyiac Tho xata tov Pedy, Maran et Otto ont eu 
raison de penser que iva était tombé devant dra todtov devyd%, 
étant donné que ce verbe est au subjonctif. Mais la lacune est 
plus grande qu’ils ne l’ont supposé. Elle a emporté aussi la 
proposition principale qui régissait <iva> dia tovtov deryih tO 
fvoTHoLoy Tico movagyiac tig xata tov Hedv, car cette proposition 
finale ne peut pas se rapporter a la principale qui suit, ainsi que 
nous l’avons vu. La proposition absente traitait certainement de 
la création de homme, puisque celui-ci va étre désigné ensuite 
par un simple pronom de rappel: t7jy yuvaixa aitod. Je propose 
done de rétablir: od py adda xai <éxhacev tov dvdea pdvoy & 
yijc, wad dia tobvtov detydi TO pvotioLloy Tho pmovapyias Tho “ata 
tov Bedv, mars en outre il a fagonné Vhomme seul a partir de la 
terre pour > que par la fit indiqué le mystére de Vunicité divine. 
Cette restitution est celle qui parait convenir le mieux pour le 
sens. On observera, au surplus, qu’elle suppose une lacune de 
28 lettres. Or, comme R. M. Grant l’a remarqué, une autre faute 
du texte tend a prouver que le Marc. gr. 496 a eu parmi ses 
ancétres un manuscrit comportant une moyenne de 26 lettres par 
ligne, et qu’il est arrivé au copiste postérieur qui a pris ce manuscrit 
pour modeéle d’omettre des lignes *. Notre lacune s’explique ainsi 
d’une maniere trés plausible, par l’oubli d’une ligne de ce manuscrit 
dans la copie qui a été faite d’aprés lui. Il est permis de croire, en 
conséquence, que la restitution proposée, qui correspond au sens 
attendu, ne doit pas s’écarter beaucoup, méme dans sa forme, 
de ce que Théophile avait écrit. 

Quant a la troisiéme phrase, une fois supprimée |’addition 
qu’un copiste a commise apres t7)v yuvaixa attod, on obtient ceci: 


1 En II, 7, il est indéniable que les mots xai tiv év adtoic pwataionoviay 
(26 lettres) ont été déplacés, comme Maran |’a reconnu et tous les éditeurs 
depuis lors. Puisque l’oubli de ce groupe de mots ne provient pas d’un saut 
du méme au méme, il est trés probable qu’il correspond a une ligne sautée. 
M. Grant cite encore l’addition fautive (et reeonnue comme telle par Otto) de 
6 &ayayws yas & Pnoavedy attod en I, 6; mais cet exemple est moins 
convaincant, car les mots ajoutés ne peuvent s’insérer nulle part ailleurs; ils 
sont plutét une glose marginale. Quant 4 lhypothése d’un déplacement de 
dmoiws O€ xai ta txa’dxony nintovta en I, 2, proposée par M. Grant, je la 


crois mal fondée. 
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Gua & énoinoey thy yvvaixa adttod xai va aheiwy 7 % etvowa eic 
abtovc, et en méme temps il fit la femme, afin aussi que la bien- 
veillance fit plus grande pour eux. Il faut avouer que c’est peu 
clair, et & tout le moins inattendu: on ne comprend pas comment 
la création de la femme rend plus grande la bienveillance (de Dieu?) 
pour eux (pour homme et la femme?). Le texte a visiblement 
souffert. Mais le contexte antérieur et postérieur permet de 
retrouver le véritable enchainement des pensées. Si l’on se reporte, 
en effet, au début du passage, on voit que toutes ces réflexions 
sur la création de l’homme et de la femme ont été introduites par 
la remarque que Dieu a fait la femme en la tirant «du cété de 
Phomme» (é tij¢ wAevods adtod) au lieu de la fagonner «a part» 
(xat’ idéay) *. Il saute aux yeux que Théophile, revenant dans 
notre phrase a la création de la femme, veut expliquer la parti- 
cularité qu'il a déja soulignée dans cette création. [| faut lire 
a coup sir dua 0’ éxoinoey tiv yovaixa attod <éx tic mhevods abtod» 
et ensuite iva aieiwy 7 4 etvvoia eic adtyy (au lieu de adtodc). La 
phrase devient alors intelligible: et en méme temps il fit la femme 
<en la tirant du cété de Vhomme>, afin que la bienveillance de 
Vhomme fit plus grande pour elle. Le fait que la femme a été tirée 
de la poitrine de homme explique pour Théophile comme pour 
Vauteur de la Genése l’attachement privilégié de homme a son 
épouse. Et c’est bien ce qu’indique aussi la suite du texte !”. Car 
Théophile cite aussité6t deux paroles d’Adam; la premiére: «C’est 
la chair tirée de ma chair», confirme l’éx tij¢ ahevods aitod de notre 
phrase, et la seconde: «C’est pourquoi l’ homme quittera son pére et 
sa mére et s’attachera a sa femme» justifie la remarque iva adeiwy 
1) 7) e®vova cig adthy. D’ailleurs, dans la phrase qui vient ensuite, 
le mot de «bienveillance» reparait, et il s’agit, comme nous venons 
de le conjecturer, de la bienveillance de l’homme pour sa femme: 
«Car quel est Vhomme légitimement marié qui ne néglige pas sa mére, 
son pere, toute sa famille et tous ses proches, pour s’attacher et s’unir 





16 Le paragraphe commence ainsi: “ExfAn@eic 6é “Addy &x tod napgadeicov 
ottwc éyvw Evav thy yuvaixa attod, iv 6 bedc énoinoey ait@ eig yuvaixa &% Tic 
ahevods adtod. Kai totto dé ody > pn duvvduevoc xat’ idiay mAdoa thy yvvaixa 
attobd, adda aponniotato 6 Bedc Gti Hpeddov oi GvOownai aAnddv Dedv dvoudlew. 
ITgoyvéotng ody... (suit notre passage). 

” §6Citée plus haut, n. 12. 
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a sa femme en lui portant plus de bienveillance (qu’a eux)? Les 
mots etvod@y uaGddov atti qui se lisent ici ne font que reprendre 
sous une autre forme la proposition iva aieiwy 7 7) etvoia sig adtiy 
et confirment définitivement la restitution adt7y a la place de adtovc. 


Les fautes accumulées que cette phrase a subies s’expliquent 
facilement. L’omission de éx tij¢ aAevods attod aprés tiv yvvaixa 
aétod est un saut du méme au méme entre les deux adtod, quand 
le copiste qui avait commis l’addition xai goovta ... advtwy est 
revenu a la phrase initiale. Le xaé qui suit aadvtwy est di probable- 
ment a un copiste — celui-la ou un autre — qui, venant d’écrire 
plusieurs membres coordonnés (uyted¢ xai matedg xai mdons 
ovyyevelas xai mdvtwyv), s'est laissé emporté par son élan et a 
ajouté un nouveau xai aprés le dernier membre }°. L’addition de 
xai suppose donc déja faite l’addition des mots xai goovta .. . 
xavtwy. Il en va de méme pour la transformation de ei¢ att7y en 
cic abtovc. C’est une «aute au second degré», correction intention- 
nelle provoquée par la premiére addition. Aprés |’énumération 
uuntods xai matedc xai mdono ovyyeveiac xai advtwy, le féminin 
singulier était devenu incompréhensible; un copiste postérieur a 
cru bien faire de mettre le masculin pluriel & raison des personnes 
multiples qui venaient d’étre nommées. Ce phénoméne de fautes 
qui s’entrainent les unes les autres est bien connu. 


Je propose donc d’écrire le passage entier comme on |’a lu plus 
haut, et de traduire: ... powr qu’on n’en vienne donc pas a supposer 
que tel dieu a fait Vhomme et un autre la femme, il les a faits tous 
deux, l’un et Vautre ; mais en outre il a fagonné Vhomme seul a partir 
de la terre, afin que fit indiqué par la le mystére de Vunicité divine ; 





18 ~[l ne semble pas, en effet, qu’on puisse maintenir ce xai devant iva 
dans le texte. Pour dire «afin aussi que», on écrirait iva xai et non xai iva, 
Pour justifier cette derniére tournure, il faudrait supposer qu’une autre 
raison venait d’étre alléguée, par exemple sous la forme <did tO... .> xai iva; 
mais on ne voit pas quelle pourrait étre cette autre raison. D’aprés ce qu’on 
sait des mécanismes qui provoquent les fautes des copistes, l’explication 
proposée est assez vraisemblable pour qu’on la préfére & une autre hypothése, 
jusqu’& preuve du contraire. On aura remarqué, du reste, qu’un odyi fautif 
s'est également introduit au sein de l’addition xai géoovTa... advtwy aprés 
tis yao (voir & lapparat critique). 
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et en méme temps Dieu a fait la femme en la tirant du cété de Vhomme, 
afin que la bienveillance de Vhomme fit plus grande pour elle. 


11,31 Tév wey ow vidy tob Ne xai tic *ovyyeveiag abtaey xai 
yeveahoyiac éyéveto tyuiv 6 xatddoyoc év énitouy év 7 meoEIpyxapev 
Bipro. 


1 ovyyeveiacg Fell: ovvtedeiac cod. 


Maran et Otto ont été mal inspirés de ne pas adopter la 
conjecture de Fell. Le ovrvtedefac du manuscrit n’a véritablement 
aucun sens, tandis que ovyyeveiac, parenté, est le mot que tout le 
contexte appelle: Quant aux trois fils de Noé, a leur parenté et a 
leur descendance, nous en avons la liste succincte dans le Livre que 
nous avons mentionné plus haut (dans le Livre de la Genése, cf. II, 
29). L’échange des deux mots était des plus faciles. Souvent les 
manuscrits anciens ne font pas l’assimilation yy et écrivent vy ™. 
Entre, CYNI'ENEIAC et CYNTEAEIAC le risque de confusion 
était grand, a cause de la ressemblance de /' et 7, puis de N et A. 


II, 32 °Evteider ody xatavoeiv tac istopiag éotw totic pidopatéow 
xai pidapyaioc, *étr ob apdogpata éotw ta ty’ yudv Aeyoueva dia 
taY adyiwy mp0pHTor. 


2 dt od scripsi: dzov cod. 


La lecon manuscrite ézov est une erreur. Théophile n’a certaine- 
ment pas dit que les choses que les chrétiens trouvent dans leurs 
Livres saints sont récentes, mais le contraire. Un des thémes 
principaux de son ouvrage est de prouver que |’enseignement des 
auteurs sacrés remonte 4 une antiquité beaucoup plus haute que 
celui des auteurs paiens. Otto, reprenant une conjecture ancienne, 
corrige cet dzov en cixov, et obtient, certes, un sens plus recevable: 
Ceux qui aiment Vétude et Vantiquité peuvent par la comprendre 
Vhistoire et voir SI les choses que nous disons en nous servant des 
saints prophétes sont récentes. Mais tout prouve que Théophile avait 
écrit plutét dt od. La ressemblance graphique entre OTJOY et 





1## Ainsi dans le papyrus de Toura portant le commentaire de Didyme 
d’Alexandrie sur la Genése. 
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OITOY est frappante. Le sens lui-méme devient meilleur: QUE 
les choses que nous disons en nous servant des saints prophetes NE 
sont PAS récentes. Enfin, on a, en III, 29, un passage paralleéle, 
qui emploie la méme tournure en exprimant la méme idée: 
Tév obv yodvwy xai tev sionuévwr andyvtwv ovrndooiouévwr, doav 
aupatwv xal thy Bewtnta 


— 


éotw Tiv aoyatynta THY MOOPHTIx@yY 3} 
tod nao Huiv Adyouv, 6tt ob} apdaq~atos 6 Adyoc. 


35 Boulevard Joffre 
Bourg-la-Reine, Seine 








THE TWOFOLD WAY (I) 


PLATONIC INFLUENCES IN THE WORK OF CLEMENT 
OF ALEXANDRIA 


BY 


J. WYTZES 


Christian theology as practised by the fathers of the Church was 
really the result of treating the problems of Christianity with the 


concepts and methods of Platonic theology. JAEGER. ! 
Il a fallu attendre la pensée chrétienne pour revenir au plato- 
nisme pur. FESTUGIERE *. 


The title of this article has been derived from Clement’s own 
words. He asserts that there are two ways that lead to salvation: 
"Enei 6& tv anaydvtwy sic tiv teleiwow tic awtnolag <ddoi 
evoicxorta dvo, Zoya xai yraatc *. 

We wish to make some comments on both concepts, giving 
more attention to their agreement with Plato’s philosophy than 
to their undeniable difference from the latter. 

In his great work Paideia Jaeger says ... “between God and 
the human soul there is, according to Plato, a long and laborious 
process of perfection. Areté is not possible without perfectness. 
The bridge which Plato sets up between the soul and God is 
paideia”’ *. As far as Plato is concerned, we might quote the pro- 
nouncement which summarizes the whole tenor of the Phaedo: 
Hic é€ ye dey yévog un pidocopioartt xai narteA@s xadao@ anivtt 
od. Béuic agixvetodar GAN 7 tH pidowadci®. Mutatis mutandis 

1 W. Jaeger, Paideia II, pg. 414, nt. 39a. 

2 A. J. Festugiére, Contemplation et vie contemplative selon Platon?, 
pg. 329. 

3 str. 4, 39, 1, cf. 4, 109, 3; 6, 122, 4 xai 1) owtnoia did te edinpayiac 
d1d Te pyooews nagayiveta, dv adugoiv 6 xtvoioc dwWdoxadoc and 2, 5, 3; 2, 46,1; 
7, 48, 4 obtwc xai 6 Bedc tiv aidtov owtnoiay toic ovvegyotow mod¢ yrdow TE 
xal etapayiay (nagéxetar). 

4 Jaeger o.e. pg. 418, nt. 81. 

5 Phaedo 82b. 
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Clement might have subscribed to the purport of these words. 
He is convinced that the heavenly rewards are given to the perfect: 
ue? Hy anodbtewow to yéoas xai ai tyuai tehewweiow azodidorta ®. 
It is true that in this important passage the term dzodAviowouw 
means the penance done after this life’, but this does not make 
any difference, the life of penitential exercise is continued after 
death §. This is why Clement relates with approval an old anecdote 
(xai wot doxel xaxeivo xad@c maga toic “EdAnot déyecdar str. 7, 48, 5) 
about the athlete who after prolonged training took up a position 
in front of the image of Zeus and claimed the victory: ei adyrta, 
einev, © Zed, OEdvTWS Mol TA MEdS TOV ayw@va nagEeoxedvducta, anddoc * 
péowy dixaiws thy vixny éuoc. God, he continues, demands from 
us what lies in our power. If anybody wants to commune with 
God he must needs be perfect: Aud xai Gyoartoy thy poyny exew 
yor) “ai auiartoy eidixowa@> tov noocoudoivta TH Be@, uddota pév 
ayadoy teléwc éavtoy éeipyacuévov ™. It is as if at the end of his 
life Socrates is heard to say (for the victory of the athlete also 
occurs at the end of the gnostic’s life): 1% dote 4 ye anodnpuia, 7 
vov wot mpootEetayuern, wetTa ayabhc éAnidoc yiyveta xai GAAw avdoi, 
és nyeita ot mageoxevdoda tiv diavotay woneo xexadaouéernry ™. 
Clement quotes this pronouncement with approval !**. 

Only the perfect soul is deemed worthy of contemplating God: 
 yrwotixt) poy? ... xadaoa téleov yevouévyn, ,,7odcmmnor’, noi, 
571006 Med0wnov’ dav didiws xatakiovuévyn tov mavtoxedtoga dedv \4. 
Through holiness a man comes to God: ¢é toivuy ... sig TO ayavéc 
aywotytt moolowmev, Th vornoet tod mMartoxpdtogos aun ye mH 





Ss str. 7, 56, 4. 

7 gtr. 7, 56, 3. 

8 ef. my article in Vigiliae Christianae vol. [X, nr. 3, pg. 150. 

% azo in compounds has the sense of receiving what one is entitled to. 

10 «6str. 7, 48, 5. 

11 6str. 7, 49, 1. 

12 The image of the crowned athlete also in str. 7, 20, 3; 7, 67. 

18 Phaedo 67c. The same thought passim. 

138 str. 4, 144, 2. 

4 str. 7, 68, 4; str. 4, 152, 3 év ody tH Bewontixe® Biw éavtod tic Entpedeita 
Sonoxetdwv tov Bedv xai dia tio idiac sidixowodc xabdgcewc éEnontever tov Pedv 
adyiov ayiws. 
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apocayoimev<ay> ®, This perfection leading to God is attained by 
the gnostic’s lifelong exertions carrying out Gods commandments: 
i wey aydan thonois THY sig yrMow avayovody évtoA@y, 1% tHeNHCIS 
dé abtadv BeBaimoic tév évtoAdy, du fy 7) apdapcia éntovufaiver, 
aptagaia 6& éyyds elvac novi Yeo’ *. To compare this whole trend 
of thoughts we could perhaps not unsuitably cite the final sentence 
of the Diotimaspeech in the Symposion: texdvti 6é aoetiy adnii, 
xai Yoepauévm siadoyer Yeopidet yevéoda, xai eineo tw ahhw 
avdownwv adavatw xai éxeivw; '®*. 

Is such perfection attainable? There are all kinds of utterances 
in Clement urging us to give an affirmative answer, e.g. a 
passage like the following: tod 6é€ yrwotixod peta trv GAdoig (Jews 
and Greeks) vowilouévny tedeiwow 7) dixaoatvy sic évéoyevay ebzotias 
moopaivers xai dtw 6) 1 énitacis tic dtxawootvns sic ayadomotiar 
Emidédmxev, TovTm % tehetwoig &v auetapddw Fer edinoriag xa? 
duoiwow tod Beod diayéver ”. Such an assertion surely makes 
the impression of referring to cases that may occur in everyday 
life. In other cases it is possible to doubt. In opposition to 
Buri '*, who considers the gnostic’s éi¢ to be an unlosable mystical 
lasting state (unverlierbaren, mystischen Dauerzustand) V6lker 
maintains that Clement ‘eine Idealschilderung beabsichtigt’’ ”°, 


% str. 5, 71, 3; 7, 13, 2: airy toivur i évéoyera tod tehewdévtos yrwotixod, 
noooomiheciv tH Be@ dia tod peyddov doyiepéwmco e&Eopowovpmevov eic dbvamw TH 
xvod O1a adons tio cic tov Pedy Beoaneiac, ric eis thy tHv avPodnwyv dvateive: 
owtnolay ...xatd te tiv dwWacxadiay xatd te tH Ov éEoywv etnoiay. Though 
this passage opens with words suggesting the heavenly life after death 
(e.g. aidimc aidiov et~ooctvny xapxovmévac) the last words of our quotation 
and their more precise definition in what follows again point to earthly 
life. Cf. 7, 15, 1 GAA’ Guotor toig xahoic xayaboic avdodot gpaiveta (God viz.). 

% str. 6, 121, 3. 

68 Symp. 212. 

7 str. 6, 60, 3. 

18 References in W. Vélker, Der wahre Gnostiker nach Clemens Alexan- 
drinus, 1952, pg. 540 sqq. cf. str. 7, 45, 3. 

1% F. Buri, Clemens Alexandrinus und der paulinische Freiheitsbegriff, 
1939, pg. 47. 

20 ~=«6Volker o.c. pg. 455 nt 2. Cf. pg. 490 where he discusses love (all gnostic 
virtues hang together): ‘‘Ihre staéndige Betatigung liszt sie den Menschen 
zur zweiten Natur werden’. éy duetaBddAw e&e ebmovac ... dtapéver 


(str. 6, 60, 3). 











THE TWOFOLD WAY 229 


although on the same page he says: “Es handelt sich also nicht 
mehr um ein gelegentliches Tun, sondern die areté ist gleichsam 
zur zweiten Natur geworden, zu einem wnverlierbaren Besitz’’. 
All the same Volkers statement has a certain measure of pro- 
bability. In str. 7, 46, 5 Clement argues that the gnostic does not 
pray for the same things as an ordinary believer, but prays that 
10d may not let him lose his virtue, a calamity that befell the 
fallen angels: vai ur undé anoneceiv mote THs aoEethc aithoetat, 
auveoya@v udhiota mod¢ TO dntwtoc diayevéoda. oldev yao xai THY 
ayyéhwy twas t20 dabvuiacs 6hiodijoartas atbdic yauai undéaw téheov 
eic tiv play éxetyny Ew &x tic sic thy dinddny éenitndetdtyntos 
ExDAipartag éavtovc. But in the same reasoning there follows again: 
béytotoyv doa 7 yy@otc tod Beod. Ato xai tadvtn awletat tO avandPAntor 
thc agethc 7. The latter passage sounds rather definite. And other 
data extensify the impression that there is really question of a 
lasting state. In his efforts the gnostic fixes his eyes on the angels 
and the prophets, and above all on the Lord, who has enabled 
the gnostic to obtain life: tov éxi adow xdoiov tov didd€arta xai 
napactiaavta dvvatoy eivat tov xoovgaiov éxeivov xtyjoacba Piov . 
Str. 7, 80, 1 no doubt describes a gnostic’s earthly life (at least 
that of a possible gnostic): odtoc év &&er yevduevoc ebroutixh Yattov 
tod Aéyew xaddc eveoyetet, then follows details and the conelusion is: 
dvaudotntos mév mévet, eyxoatijc Oe yivetat, xai meta THY Omoiwy 
didyet TO aveduatt év toic yoooic thy ayiwy, xdv én yi ett 
HATEYNTAL. 

This is certainly the case with what he calls the spiritual pres- 
bytery in contradistinction to the office of those elected by the 
congregation. The passage is important enough to be quoted. 
Clement has discussed the election of Matthias in Judas’ place 
and draws his conclusion from it: @eotw ody xai viv taic xvoaxaic 
évaoxijaarvtac évtodaic, xata to evayyéhiov teheiwco Pidboartag xai 
yrwotix@s, sic tHyv éexhoyiy taHv anootddwy ** éyygapiva. otto 
noeapdteogos éott TH byt tig ExxAnoias xai didxovoc adndyjc tis Tob 


a1 6str. 7, 47, 3. 
22 «str. 7, 63, 1. 
228 The apostles ‘diesen leuchtenden Vorbildern christlichen Voll- 


kommenheit”’ (Vélker 437), cf. str. 6, 96, 3 2dytec uév ody, Ho gn, mpdC 
agEtic xtiow nepixaow ... 610 xai of pév &Enjoxecav péxou tic Teheiac apetijc. 
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deod Bovdijoewc, éav mou, xai dvddoxy Ta Tod xvpeiov, oby in’ avIowdmwyr 
yewootovovuevos, 000’, ti mpeaPdtEooc, Oixatocg vomilomuévoc, GAA’, Ott 
dixaioc, év mpeacfuteoiw xatadeydopuevos 22”. Such gnostic presbyters 
must have existed, else there would be no point in opposing them 
to the ordinary ones. For Clement is convinced that keeping God’s 
commandments lies in the power of man **. In the story of the 
athlete quoted he says: “Que yao xai TH yrwotix®@, aventdijntws nai 
evovveldnjtws ta map’ éavtod navta éxnenAnowxort eic te THY uddnow 
eig Te THY Ovvdoxnow, eic Te THY Etnotiay xai Eic THY evapgoTHOW TH 
de®, TO Wav ovvaipetat Meds THY TEhetotatny owtyoiay **. Attention 
should be paid to the word ovveidijtwc. The gnostic, consequently, 
has a good conscience during his earthly life, as good as at the 
moment of his death when he appears before God’s judgment 
seat *°. The gnostic souls can say: axodovdwe oic éveteiAw éCjoapuer, 
undévy THY napnyyeduévwr napapeBynxvia *. This is the magenoia?’. 
The gnostic feels sure with respect to God, he no longer supplicates, 
but asks for what is his due: azaitei naga xvoiov, ob yt 6€ nai aitei*s. 
In the previous section Clement had said of the gnostic that the 
2b str. 6, 106, 1 sqq. 

23 str. 6, 115, 2 dvvata yao éveteidato; cf. 7, 8, 6 tO dvvatov avPoednoic 
xutTa Thy énaxony tay évtoAdy deiEwv agixeto (Christ); 2, 26, 3 td xata dvvayw 
O& éxdotov anatet (God); 6, 96, 2; 7, 101, 4. “Die Tugend fallt unter die 
Rubrik des td ép juiv (Volker 457) Examples: str. 7, 16, 2 to muotevew te 
xai aelbeoba ép juivy and 7, 101, 6 oxeddr dvo eiciv doyai adons dyagtiac, 
dyvoa xai dobévera (dupw Oé ep juiv); 7, 48, 7 tadr’ ody daateita zag’ 
Huov, ta é—~” Huiv . 

2 6str. 7, 48, 6. 

*% str. 7, 78, 3 esovveidntoc modc tiv &o0do0v xai dei Erouuoc ... ef. 7, 79, 
4; 7, 83, 1 oddé aiozivetar anodaveiv, ovveidntog ay taic éovoiac épiPjva, 
aavtas, wo énoc eineiv, tov tic puyiic anoxexabaguévoc onidovc. This mood 
might be compared with the feelings Plato makes Socrates express at 
the. end of the latters life, if every moralistic doctrine did not inspire 
confidence in one’s own achievements. 

6 str. 7, 72, 6, cf. 7, 71, 3 twa téte einn peta imaponoiac mo0¢ tov Pedr: 
ws Béheig cH. This is found in the interesting passage opening with ddd’ 
Huy o> &m pwdhiota npoyvpvactéov moimihwe thy poy ... 

7 str. 7, 44, 8. Vélker remarks (514, cf. 503) ““Die ganze Fiille dessen 
was das N.T. unter zagenoia verstanden hat, hat Clemens nicht festge- 
halten — es fehlt vornehmlich der wichtige Gedanke dass sie in Christus 
wurzelt —. 


s str. 7, Si, 4. 
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latter had made himself worthy of receiving: zag’ éavtod de Gétov 
yevouevoy AauPdavey. Here occurs the typical term déioc. Clement 
again and again attributes this predicate to the gnostic. He is 
worthy to get into heaven, d&vov éavtov nagacyor dia xadaedtnta”, 
worthy of receiving the gift ®°, of being called the Lord’s brother *'. 
That a man would have acquired worthiness before God in any 
way and would be saved accordingly, is a thought which is not 
to be found in the New Testament; on the contrary, it is an error 
which St. Paul combats whieh might and main. In the Gospel a 
man is saved through grace, which he accepts through faith. Also 
Clement had read this view, but its true sense did not penetrate 
to him. He found it difficult to fit such statements into his own 
conceptions and interpreted them in accordance with his own 
views. When reading ‘‘)) aiotic cov oéowxév oe’’, we must not under- 
stand these words, he thinks, to refer to those who only believe, 
the works belong to it as well. This word was spoken to the Jews 
who already led an irreproachable life according to the law *. 
There is a highly interesting passage which contains the complete 
reverse of St. Paul’s message in Rom. 4, 3 in Clement’s exposition 
in str. 6, 102, 5: 4 wév ody tic éott dixatoc, mdvtTwS odtOS Hai MLOTIs, 
7) 0€ mUaTds, OddENMM xal Oixaloc, THY xaTa AMoOKxONY xai Tedeiwow 
dixatoovyny héyw, xa? ty 6 yrwotixdc dixatog Aéyeta. gdbtixa TO 
Afoaau miot@ yevouévwm “‘éloyiody sig dixaoctyny’, sig tO meilov 
xai tehelotegov tic aiotews moofpebnxdt. ‘This is precisely what 
St. Paul does not mean to say, but it is entirely in accordance 
with Clement’s basic thoughts. He does not know justification 
through faith, at least he hardly mentions it **. He all the more 





= sr. 7, 79, 4. 

str. 7, 33, 7. 

31 str. 3, 69, 4; cf. 6, 109, 6. These examples may suffice. This word 
a&wog and its compounds are found on every page of Clements works. 

32 str. 6, 108, 4 mote 6tay dxovowper ,,7) niotic cov céowxév ae’, oby ANAM 
tov¢ dmmooty motevoartacs owbijccoba Aéyew adtov éxdexopueba, éav par) xai Ta 
éoya énaxohovijon. Avtixa Tovdaiowg pdvoicg tavtny éheye thy pwvhy toic vomixds 
zai aversAnatwc BeBuwxdow, olc udvor 4 sic tov xdvorov éneheinto niotic. cf. 5, 
7, 1, where he adds to the text ,,ydoitt yao owldueda”’ the words: otx dvev 
hévtat thv xaldv ~oywyv and elaborates this theme. 

33 In str. 1, 38, 1 Clement assures us however, on the ground of the text 
“ABoadu dé€ obx && goywr édixacrtn, GA’ é niotewc that faith is necessary 
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often mentions the word doxyoig and cognate terms. God’s concern 
with mankind, according to Clement, is chiefly of an educational 
character **. In itself this is sufficient proof that he could hardly 
imagine the New Testament notion of grace in the sense of the 
acquital of a sinner without any merit or act on the part of the 
sinner. We may safely say that grace in this sense does not play a 
role in his theology and piety. Now a man’s paideia comes to the 
fore as an indispensable complement to the divine paideia. 
Already at this stage of our inquiry we wish to point out that 
Clement is not concerned with the performance of a number of 
good works that he could submit to God as meritorious. In this 
respect he differs from the latter Roman-Catholic form of Christi- 
anity. Clement is concerned with the selfeducation of the Christian * 
—apart from the divine education —to a perfect man, already on 
earth an heavenly being **. The fact that his Christianity and his 
piety assumed this form, is due to the influence of Platonic 
philosophy. Of this philosophy Jaeger says: “‘Justice is the health 
of the soul itself, if we take health to be moral perfection. It does 
not lay in separate actions, but in the ic, the permanent state 
of having a good will” *’. 

But to return to the askésis *8. The latter leads to salvation,*® 





for Greek philosophers even though they behave well, xdv edeoyeis dow. 
Clement, of course, knows the notion ydgic, but this is more a grace of 
God, not saving grace. As to diaotvy str. 6, 77, 5 od (of the gnostic) 
0 gott <td> Bonoxevew tO Beiov dia Tic dvtwc dixavootyyns, Zoywv TE xai 
yrdcews, str. 6, 125, 5 tH teheiw yao obx év ovuPodaiois mohitixoic odd ev 
anauyooetce: vopov, GAd’ && idwomgayiag xai tis medc¢ Bedv aydans (closely con- 
nected with gnosis) 7) d:maiotvvn and str. 4, 117, 2 expressing approval of 
a man zAjon dé ydboews xai tic && Zoywr dixaoovryc. 

34 cf. my article Vigiliae Christ. June 1955, vol. [X, nr. 3, 

35 str. 7, 13, 3 vai pay éavtdov xtiler xai Snuroveyei, medc O& xai Tods 
énaiovtas attod xoopei eFopovovpevos Be@ 6 yvwotimds ... str. 7, 77, 5 xaltor 
Exactos Hudv adtod te aunehdy xai éoydtys. str. 7, 83, 2 yuurdlwy éavtov dia 
tov évtoA@y, iva xai mod¢ tov xvou.ov evdgectoc év adow yévynta; ... 

% e.g. str. 7, 101, 4 oftmwc 6 TH xvpiw zEvbdpevos ... TEehéwc extEheitat 
xat eixdva tod diWacxdiov év cagxi nepinoldy Bedc. 

37 6Jaeger, Paideia II, 242, cf. 288; 296 and Festugiére o.c. 327. Cf. 
str. 7, 46, 9; 88, 4; 10, 1; 4, 138, 1. 

38 Volker 288: ‘“‘Wie hiaufig erwahnt er dass wir wadjoe xai doxijoe zur 
Tugend gelangen!’’. Cf. 0.c. 280; 289. 

39 str. 7, 48, 6. 
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to twdecia *. Through paideia we must renounce the addy". 
[It is well known what importance Clement attaches to apatheia: 
it belongs to the perfect gnostic, who by means of it imitates God. 
In str. 6, 96, 4 the subject is the attainment of the areté. Then it 
remains still difficult to gain gnosis. Clement says about it: 
modd O& uaAhov 7 weyéder macy watijcewv xai GdAndeia dvapéoovoa 
yr@oi yahkenwmtatn xticacia xai év modAA@ xapatm@ xeovyivetat. 
We have quoted this passage because it shows a great likeness to 
Plato’s aims of which Jaeger observes: “In other words, between 
God and the human soul there is, according to Plato, a long and 
laborious process of perfection *”. The human soul must be prepared 
in many ways and requires practice to become as good as possible: 
moonapacxevaciivat toivey try woyry nai moiihwse éoyaodivar xo%, 
ei wéhhow aoiotn xataoxzevdlecda, émei tic Gdndeiac tO pwév éott 
yrwotixor, TO O& momtixdy (again the twofold way!) égoovnxer dé 
ano tod’ #ewontixod, deitar d& doxijoews xai ovyyvyvaciacg moAAic 
zal éumeioiac *. 

In this chapter “* as well as in the previous one Clement has 
tried to show in great detail that a gnostic is in need of all 
sciences for his development and he winds up with the words: 
émi maow eidéva adbtods xaxeivo éyony, 6tt pboet pév yeyovamer 100s 
apEeTHyv, ob} pry Hote Eyew abtry &x yevethic, adda eds xtTHoacat 
émityjoetot ®. This leads us to an other matter, in which we shall 
discover a striking agreement with Plato. Briefly stated it boils 
down to the view that man is naturally able to acquire virtue 
without first being in possession of virtue. This thesis enables 





41 str. 6, 109, 1 sqq. Cf. 4, 36, 1 dri 62 aayta éni thy maidevow Tis pryiic 
avyyayev ,,uaxdovr’, pnoiv, oi mpaeic, tt xAnoovounoovar thy yi’. moaeic O€ 
eiaw oi tiv Gomevotov payny Thy év TH pox xatanenavxdtes Ovuod xai éxrdvuiac 
xai THY tovtas bxoBeBAnuévwv ciddv. This is a striking piece of evidence 
that Clement’s ethics in the first place aims at self-culture, rather than 
being directed to the outerworld, which is doubtless also implied in the 
Biblical quotation. 

42 6Jaeger o.c. pg. 418, nt. 81. 

43 ‘str. 6, 91, 2. 

44 str. 6, cap. 11. 

4 str. 6, 95, 5. In these chapters he defends Greek philosophy against 
the orthodoxastai, cf. 6, 80, 5. 


40 str. 2, 75, 2, bearing in mind that God demands this from the ascetic. 
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Clement to answer the heretics who inquired whether Adam had 
been created perfect or not **. Well: téAew¢ xata tiv mapacxevijy 
obx éyéveto, modo dé avadéEacdar try doetyy éenitHdeios. drapéoer 
yao On mov éxi tH aoetiy yeyovévar énitydevov meds TIY xTHhow 
abtic *’. In what follows he devotes a few more words to this theme. 
ITdvtes pév ody, wo égnry, meds aoETtio xthow xnepdxacw, GAA’ 
6 pév uddhov, 6 & Frtov mpderor tH te pwadijoe: TH Te aoxyjoet, O10 
xai of wev &Eyjoxecay péyou tho tedeiag agethc... 4% (another proof 
that the hexis is attainable in this life. The gnosis is the most 
difficult thing to reach *. When we hear him say: égotw yao, ws 
énoc eineiv, 7) yy@oic teheiwois tic avdownov wo avbodnov ©, we 
think of that important element in Plato’s philosophy of which 
Jaeger says: ““Plato’s paideia is intended to develop the man in 
man” *!, Clement himself quotes Plato in another passage **. He 
there discusses the thought that paideia and mathesis are the 
necessary conditions for the acquirement of faith and virtue. 
‘Diese (Tugend) beruhe auf der gidoic, bediirfe aber der Pflege’’ **. 
Physis and paideia belong together: dxote xal of xax@o mequxdtes 
MOOS GLETHY TIS Mooonxovans madEiac TuyOrtTEs wo Exinay xahoxayaias 
Hivvoay, xai ad ta évartia ot énitndeiwc piytecs auedeia yeyovact xaxoi. 
ptoe 0 ad xowwrixods xai dixaiove 6 Beds Huds édnuovdoynoer. GIev 
obd& tO dixaiov &x udvns gaivesdar tig Béoews Ontéov, ex O€ 
ths évtodijc avalwavociada to tho Onutoveyiag ayadory vontéor, 





46 6str. 6, 96, 1. 
# 6str. 6, 96, 2. 
48 6str. 6, 96, 3. 
4 =~ str. 6, 96, 4. 
60 6str. 7, 55, 1 


51 Jaeger 353, cf. 69; 172. Cf. M. Pohlenz, Klemens von Alexandreia 
und sein griechisches Christentum, 1943, pg. 176 ‘“‘Wie den Logos so hat 
Klemens auch den zweiten Eckpfeiler der griechischen und insbesondere 
der stoischen Philosophie, den Physisbegriff, im Gegensatz zu Philon 
organisch in sein theistisches Lehrgebéude einzubauen versucht. Die Physis 
musste zur Schépfung des transzendenten Gottes werden; aber Klemens 
erkannte wenigstens die Gesetzmissigkeit des Naturgeschehens grund- 
sitzlich an, und im griechischen Sinne suchte er auch ihren normativen 
Character fiir die Ethik festzuhalten. 

52 str. 1, 33, 4, where he quotes Rep. IV, 424a (Stihlin app.). 


58 Volker 281. 
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padtjoe: nawWevideions tis poxnc &déAew aipeiodar to xdAhiotov *. 
Volker states: ‘““Alles komme nur darauf an diese etmuiéa durch 
sorgsame Pflege zu entwickeln, was watjoer und doxijoe geschehe, 
wie Clemens in Ubereinstimmung mit den Philosophen und Philo 
ausfiihrt” *. It is still a little strange that with respect to the 
chapters str. 1, 34; 35 Volker does say: “‘Die Tendenz dieses 
ganzen Abschnittes ist deutlich. Fir das Erlangen der Tugend 
sind zaideia und uddyoig notwendige Voraussetzungen, das Gleiche 
trifft auch fiir den Glauben zu’’, but in the end of the note he is 
of opinion that: “Die wahre Meinung des Clemens wird man 
daher—on account of its correspondence with Greek philosophy 
(“Clemens stellt geflissentlich griechische Gedanken in den Vorder- 
grund’’)—in ihnen nicht sehen diirfen” *. But why should he 
write them down then? A little further on Volker adds: ‘“‘Wieder- 
holt spricht er auch sonst von der mathesis und stellt sie gerne 
mit der askesis zu einer Formel zusammen, die fast stereotyp 
wiederkehrt. Sie gilt eben als Regel fiir den Alltag und dessen 
Erfordernisse, wie fiir das Tugendleben im besonderen, sie ist die 
Grundlage fiir das Wachsen der areté und das Gewinnen der 
gnosis. Die haiufige Erwahnung der paideusis gehért ebenfalls in 
diesem Zusammenhang; wir werden dadurch aufs neue daran 
erinnert dasz wir uns in griechischen Gedankengiingen bewegen’”’ *”. 
“Es wire ein methodischer Fehler’’, thus he concludes the debate 
with authors, who in his opinion lay to much stress on this Greek 
element, ‘‘wollte man diese Ansichten isolieren und als echt 
Clementinische ausgeben”’ *. In fact we may agree with Volker’s 
assertion, that what he calls ‘““Hilfskonstruktionen’’, “sofort von 
einer anderen Betrachtungsweise durchkreuzt werden, welche 
Biblischen Ursprungs ist und durch Gehorsam gegeniiber der 





54 str. 1, 34, 4. The word dvatwavpcicia (1, 35, 1) is derived from 
Plato’s Rep. (VII, 527 de) according to Stahlin’s apparatus in str. 1, 33, 3, 
where it also occurs. There Clement quotes Rep. IV, 424a in support of 
his thesis that by wadjuac the soul is purified so that it can see the truth. 
In the quotation the words paideusis and paideis will be found. 

5° V6élker 280. 

56 6Vé6lker 281, nt. 7. 

57. -Vélker 282. 


58 | VOlker 284. 
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géttlichen évtodAj am besten zu charakterisieren ware’. For 
after all Clement lives in two worlds. But such thoughts are not 
isolated ®. On the contrary: they can be anticipated. How else 
could a man attain to the hexis, how to perfect virtue, which 
brings salvation with it? They are not auxiliary constructions, 
but the expression of a spiritual relationship with Plato ®. We 
do not at all intend to represent Clement as a Platonist, but his 
Christianity had best be typified by Pohlenz’ word: “Greek 
Christianity” ® and Harnack has formulated his opinion about 
Greek Christian piety in a different way! For it is true that for a 
gnostic the whole of life consists in keeping God’s commandments, 
which is a dominating element in Clement’s piety ™. “‘Immer 
verlangt Gott von uns éoya, die eine notwendige Voraussetzung 
fiir unsere owtyoia sind’ ® and further on: “‘Clemens weist mit 
Entschiedenheit darauf hin, dass Gott nach dem Grundsatz ver- 





59 ~Vélker 284. 

60 str. 4, 63, 1 dvayxaioy ody otunarts Th THY GvrBoHnwY yéver maWweia TE 
xual agetnh ei ye éni thy eddamoviay onevdorev. str. 6, 149, 5 &x Cytioews xai 
padjcews xai ovvacxioews teleiac tO yevéodar Paoidéa xagnovpévwr. cf. also 
the thoughts in str. 6, 17 treating the propaedeutic value of Greek philo- 
sophy. Str. 6, 152, 3 éxe:ta (after having received life) ac évedéyeto piaews 
éyew Exaotov éyéveto te xai yivetar mpoxdatov eic TO adtod Guewor. cf. 6, 154, 3 
on the Greek philosophers who become gnostics: magade&duevor dé tov 
Depéhiov tic GAndeiag —so a decisive step has to be taken before the further 
development — dtvauw aoociauBdvovot mpotévar apd0m eni thy CHtHoWw xa~ 
évdévds ayan@o. pév pabytevoduevoar, yrwoews O& dovyyvd@pevor oneddovow eic 
owtnoiav. Nature serves as an example of this development: t7jv doentor 
ayaddtynta thy éxdotote eic TO Guewov xata TO &yywoody Nooccayouéevny THY THY 
ovtwy gtow (154, 1); ef. 5, 7,2 ,,ydoite yao owldoueba’”’, odx dvev pévtor THY 
xahov Epywr, adda dei wév MEe~uxdtas mpd¢ TO Gyador onovdyy twa nEeoinoijoacbat 
1006 auto. 

Volker considers (225, nt 8) the words ot dvev ... goywy as an ‘‘Erlaute- 
renden”’ Zusatz. It has, however, more of polemics against St. Paul. In 
Eph. 2, 8; 9 e.g. is found the very opposite of his assertion. 

62 Clement is more intrinsically related to Plato than to the Stoa in 
spite of the frequent use of Stoic terminology and reasonings which Pohlenz 
has elucidated. 

68 M. Pohlenz o.c. 

64 6Cf. Vélker 258 sqq. cf. str. 7, 21, 1 aiotoc is a man who keeps the 
commandments. 
6 Volker 254. 
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fihrt: d/dwot ... imeoeonovdaxdot, oder wie es an anderer Stelle 
heiszt: sic d& axddaptoy poyry Beod ydaoic od} napadvetar”’ ©. 

No doubt the keeping of God’s commandments belongs to a 
Christian life. Clement realized this clearly. But by making it the 
condition of grace he reverses the order of the Gospel. Against 
such conceptions St. Paul wrote a.o. the Epistle to the Galatians. 
In Clement the moral effort is a condition of salvation, in St. Paul 
moral effort proceeds from salvation as a task®. This is why 
Clement has no eschatological expectation ®—though he expects 
heaven ®— but not the expectation that at the end of time God 
will start an entirely new creation. The believers penitential 





66 6Vélker 255. 

* Cf. F. Buri, Clemens Alexandrinus und der paulinische Freiheits- 
begriff, Ziirich und Leipzig 1939, pg. 82. Buri has a few more striking 
remarks, e.g. ... tibersieht Clemens in seinem Schépfungsoptimismus diese 
tragische Schrinke vollstindig und macht aus dem (die seit Adams Fall 
herrschende Siindes- und ‘Todesordnung) woran bei Paulus gerade die 
Unfihigkeit zum Heil zu gelangen offenbar wird, die Grundlage einer zum 
Heil fiihrenden sittlichen Entwicklung (77). Cf. E. Aleith, Paulusver- 
stiindnis in der alten Kirche, Berlin, 1937 pg. 63: ‘‘Clemens sieht die Siinde 
nicht wie Paulus als eine daimonische Gewalt, die den Menschen wider 
seinen Willen zum Bésen zwingt, sondern er denkt als Griechischer Philosoph 
an die einzelne Tat, die der Handelnde in Unkenntniss des Guten vollbringt.”’ 
Volker 141: Etwaige Ansaétze zu einer Erbsiindenlehre spielen bei unserm 
Autor jedenfalls keine Rolle und bedeuten keine Einschrankung der Willens- 
freiheit. 

88 In paed. 1, 28, 3 Clement gives a genuinely biblical exposition of the 
subject éyv dé ti dvactdce: THY mUOTEVdvtwY andxetta TO Téhos (viz. Of the 
illumination). It consists in the reception of the promise. And then in 29, 1 
a far fetched explanation is given of the xai dvaotjow aitoy év tH éoyaty 
ijuéoa, depriving the concept ‘“‘last day”’ of his biblical meaning and every- 
thing is turned over to the perfection of this life: xad doov pév ody 
dvvatov év tHde TH xdouw, bv éoxydtny hugoar jrigato, cic tétEe tTnoovmEevous GtE 
savoeta, teheiove udc yevéodar muotevouer. 

This is a proof that notwithstanding Christ’s pronouncement Clement did 
not really have an idea of what is meant by the last day. Cf. str. 7, 76, 4 
obtog évtodhy tiv xatad tO edvayyédov dianoagdyevog xvgiaxiy éexeivyy thy 
Huéoay moet, Stav adxoBdAdn padtidov vénua xai yrwotimdy moocAdpn, thy év aite@ 
tod xvgiov avdotacw dofdlwyr. 

Here the day of the Lord is indicated as a stage in the spiritual develop- 
ment of the gnostic. 

6° Cf. page 240. 
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efforts are continued after their death”. Thus the souls of the 
believers make their way, each of them separately to heaven. This 
conception leads him in the neighbourhood of Plato 7!, who also 
knows about purifications after death, after which the philosophers 
ascend to the abode of the gods. 

We have heard Clement’s lofty praise of the perfection of the 
gnostic. We would mention a few more instances: dvaudetntos mév 
Mévet ... xal, ETA THY Oudiwy didyer TH avedpate ev tois yoooic 
tov dyiwy xdyv éni yic &tu xatezyyta™. It is in accordance with 
a particular trend of his thought that he cannot do with less than 
sinlessness. Vélker also states that in Clement there are pronoun- 
cements which “mehr oder weniger deutlich die Siindlosigkeit des 
Gnostikers auszusagen scheinen’”’ 7°. The passage quoted seems to 
him to be “unmissverstindlich deutlich, und dieser Satz wird 
gestiitzt durch mehrere Wendungen, die in seiner Nahe stehen. 
Aber man iibersehe nicht’’, is his conclusion, “dass Clemens sich 
hier fast hyperbolischen Aussagen bedient um das philosophische 
Weisen-Portrait zu iibertrumpfen”. Would not Clement have had 
a more serious intention? Sometimes he speaks of pagan philosophy 
with undoubted approval, but he was convinced that Christianity 
could achieve what paganism was unable to accomplish. In 
this connection we may think of his utterance: add’ ei xai ju?) 
xatadaupaver 4 “EdAnvixh pidocopia to péyedos tho GAnDeiac, eu dé 
éEaodevet modttew tac xvovaxac évtoddc, add’ ody ye apoxataoxevdler 
tHv Od0v th Pacthixotatn diWaoxahia, aun ye 1H Ow—~oorilovoa xai 
tO HOS MooTUNObCa Xai MOOGTHKPoVGA cig Magadoyry THS aAndeEiac <tOY> 
tiv modvoray dogdlovta™*. Then there would not be so much 
question of Clement formulating an ideal of which in his heart 
of heart he knew that it was unattainable, but he used to outbid 
Greek philosophy, but he would rather back this ideal himself 
and consider it possible to attain. Yet here and there he retracts 
the thought of sinlessness, as Vélker explains. Actual practice 





70 ~6Cf. quotations in my article in Vigiliae Christianae pg. 150. 

71 Phaedo 114 sqq. Phaedr. 248c¢ sqq. 

732 «Cf. str. 7, 80, 2; 78, 5; 14, 2. 

73 «Volker 541. 

74 ~6str. 1, 80, 6. 

7% Cf. Vélker 530: ‘“‘Clemens selbst ist hier (on the subject of the sinless- 











THE TWOFOLD WAY 239 


and the Bible, of course, had a soothening effect. In another 
passage perfection appears to be something relative: zdyta dé duod 
téhevog obx 018’ ei tic avPowady, Ett GvIowaos dy, aA pdvoy 6 
du Huds Grdownov évdvaduevoc ®. Repeatedly one meets with the 
restriction: as far as it is in our power”, in the same way as in 
Plato 8, who was as well compelled to take account of the hard 
facts of reality. 

Christian life culminates in apatheia in Clement’s view. One 
aspect of this state is sinlessness, being without passions means 
being without sin ”. There is however also a great deal of ascetiscism 
and restraint implied in it. In the first place the body is the prison 
of the soul ®°, it should be given only the necessary means to keep 
it going *'. A gnostic also turns away from everything ‘was das 
Leben sonst versch6nern und angenehm machen k6nnte, wie 
kunstvoll bereiteten Speisen, Wohlgeriichen, Blumenkranzen’’, to 
say it in Vélkers words *?. On the one hand marriage is approved 
of 8°, on the other hand also here there should be é¢yxodteva and a 
gnostic ought to live with his wife as with a sister §*. Clement has 
not been consistent in this matter. Therefore Volker is justified in 
writing a chapter entitled: ““Die negative Stellung zur Welt’’, but 
at the same time he finds copious material for a chapter: ‘Die 
positive Stellung zur Welt’. Complete rejection of alt that is 
earthly is difficult even on theoretical grounds alone to Plato, as 
the idea always shines through matter, but it is perfectly im- 
practicable to a Christian to whom the cosmos is God’s creation, 





ness) nicht iiber ein Schwanken hinausgekommen, denn in anderen Abschnit- 
ten lehnt er ein Freisein von Siinden nicht ohne Entschiedenheit ab’’. 

7% 6str. 4, 130, 2. 

7 6str. 4, 171, 4; 7, 47, 4; 7, 16, 6; 2, 97, 1; paed. 1 29 1; protr. 86 1. 

7% e.g. Phaedo 64e, 67a, 107c. 

7” str. 7 14, 2 ta pév addy anotibepévovc, Gvayagtitovs O€ ywomévovc. 

80 str. 4, 12, 5. A variation on the Platonic o@ua —ojua is the cua — 
tapos str. 3, 77, 3 (Vélker 209). 

81 str. 6, 75, 3; cf. Phaedo 66b sqq., especially 67a. 

82 str. 7, 63, 3 (Vélker 189, nt. 6). Vélker also quotes (pg. 189) str. 7, 78, 3: 
od yevetar tov &v xdouw xaldv. 

83 Volker 200. 

84 str. 6, 100, 2. Sarah did not laugh from unbelief, but from shame 
because of the du:Ata which would make her mother (6, 101, 1), ef. 4, 116. 
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so that also Clement sometimes breaks loose into praise of the 
Creator whom he loves in His creatures ®. 


Yet the tendencies to avoid the world dominate his work. This 
is due to the fact that he wants to live on earth already as if he 
were in heaven, his most ardent desire. All kinds of investigators *, 
and recently Vélker and Pohlenz, point to Clement’s use of Stoic 
terminology. Especially Pohlenz has pointed to all kinds of cor- 
respondence with the Stoa. Voélker is of opinion that here and 
there Clement wants to outbid the Stoa*®’, which can only be 
meaningful if Clement thought that the Stoa was very valuable. 
Yet Vélker warns us not to overrate the influence of the Stoa 
and approvingly quotes Patrick **, whose judgment is as follows: 
‘“Clement’s conception .... differs from the Stoic conception .... 
in respect of the goal of assimilation to God with the immediate 
vision of Him’’. The ground of Clement’s apatheia we find e.g. 
in the prosehymn, as it might be called, in the sixth book of the 
Stromateis ®°. We will quote some typical passages. A gnostic only 
knows the zai necessary for the maintenance of the body: Tovodtoc 
yao 6 yrwotixds, > pdvog Toig dia tH <dtadporyy tod ompmatoc 
ywopévoig madbeot meounintew oilov neivn, diyn xai toic dpuoioi ™. 
In the Redeemer’s case this was even out of the question: He 
only took food to prove that he possessed a body *!: He was 
anakanl@s anatyjc. Owing to the Lord’s instruction the apostles 
did not admit the so-called dyada tév nadyntindy xwynudtwvr. 
Neither have those adyad’a a place in the gnostic. Clement elaborates 
this theme for a gnostic: oite Pagoeiv &yer (oddé yao év dewwoic 
yiveta, undév dewov Hyovuevog tdv &v tH Piw, obd€ anootihoa tH 
zal <avev> tovtov adbtoy tic modc tov Bedv aydans ddvvatau ovtE 





8° A great many data in Voélker 197 sqq. 

86 =6Volker 524 sqq. 

8? Volker 529: “‘aber man beachte dass Clemens sich eigentlich nur 
hier” (also rejecting the za@ytixa dyadd) so schroff ausdriickt, wo er den 
stoischen Weisen tibertriimpfen will” .... 

88 6J. Patrick, Clement of Alexandria, pg. 164, Vélker 533. 

89 str. 6, 71-80. 

% 6str. 6, 71, 1. 

91 str. 6, 71, 2: The Lord, eic é6y otdév nagevodveta xivnua nadytimov 
ovte dor), obte Adan Clement adds, contrary to reality. 
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evdvuiac yoria éotiv (obdé yao sic Avany éuninter, mdavta xahds 
yiveodat neneropévoc ) ob6€ urv Pvuodttat(ovde yao éotw 6tt cvyxwicet 
abtov m00¢ Ovuudr, ayan@vta dei tov Bedv xai mod¢ todtw udvw Ghov 
TETOAMUMEVOY Xai Ota TODTO UNdEY THY xTLOMATwY TOO Deod’ uEmaonxdTta®”. 
Various effects are then dealt with. The reason of their absence 
in a gnostic is the fact that he is already wrested from earthy life. 
An essential element is the agapé, Voélker points out %, which 
places a gnostic yodvov xai téxov un nmooodeduevoy (73, 3) in the 
life of heaven: 6 de éy oicg gota dC aydnns dn yevdpevoc, trv 
Elnida mpoeidnpms dia tic yymoews, obdE doéyEtat Tivos, Exwv Ws oiov 
te avto to doextdy ™. It is impossible for the perfect man to 
rejoice in earthly trifles: addvatov yao tov daag tehewdévta i 
aydans xai try andjowtorv tio Bewpias etqyoootvny aidiws xai 
dxoptatas Eatimbmevor Emi Toi wixooic xai yaualyAots éti téonecda®. 
and then the reason: tic ydo taoheimeta étt tovtw evdoyoc aitia 
émi Ta xoourxa nahwdooucty ayada tH tO ““anpdottov”’ anedngpott 
“o@o’ %. Plato, too, knows about combating passions and if a 
search is made of correspondences between Clement and ancient 
philosophy, they can be found in Plato, notwithstanding the 
frequent use of Stoic technical terms, on account of the purpose 
of such a struggle. Killing the passions, in order to be able in 
perfect purity to contemplate the ideas is one of Plato’s themes 
in his Phaedo. And when V6lker rightly observes that Clement’s 
apatheia is embedded in agape” it is mutatis mutandis possible 





9 str. 6, 71, 4, cf. 76, 1 adc ody i tovtTw (the gnostic) avdpeiac yoeia. 
un ywouévm év dewoic, TH ye wr) maedvt., GAwe O& dn ovvdvtt TH EoacTa; etc, 
on the superfluity of om@pooavvn. 

% =6Volker 533. 


4 6str. 6, 73, 4. 
%® str. 6, 75, 1, cf. the feelings of the man who has left the cave of the 


prisoners: Tiwai dé xai éxawor ei twec adtoic (the prisoners) soav tote 
nag GAAjdwy xai yéoa ... doxeic dv adtoy éniduuntixmadc attady éyew ... 
(Rep. IV, 516c). 

% str. 6, 75, 2. In what follows there is a slight trait of agreement with 
Plato: the gnostic, although daodnudv apdc¢ tov xvgiov dv’ aydany tiv med¢ 
attév, does not put an end to his life (od ydg énitétpanta atta), but 
kills his desires. Plato speaks in the same strain (Phaedo 6ld) about the 
unlawfullness of suicide, even though the philosopher would prefer to 
remove to the better regions. 

%” §6Voélker 533; 539. 
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to find something similar in Plato, in whom the struggle against 
the passions proceeds from his longing for the realm of ideas. 
Mutatis mutandis, and the change is of such magnitude that the 
difference is greater than the similarity, as Clement’s longing is 
directed towards a personal God on whose promise he relies and 
the contents of whose promise is exactly heavenly life *. But 
here, too, Jaeger’s thesis holds: ““The Churchfathers employ the 
concepts of Plato’’. Clement explicitly quotes with agreement in 
a chapter devoted to the struggle against the passions a.o. Plato’s 
word that the passions nail the soul to the body”. And when 
he asserts that in contradistinction to the body tétatat dé 7 wuz?) 
mp0c tov #eov, H ye dia ptdocogiag tic GAndotc mawWevouévyn, med¢ 
<te> tovs dvw onevddet ovyyeveic, anooteapeioa thy tod ompmatos 
éxvdvurdv °°, Such a pronouncement has a Platonic flavour in 
its various elements and might be compared with Phaedo 82b: 
sic O€ ye Dewy yévocg ur) pidoco~ynoartt xai narteA@co xadaom@ anviwyrtt 
od Béuic apixveioBar GAd’ 7} pidouadei. ’AAAa tod’twv évexa oi doda> 
pidocoyotrtes anéyovta tav xata tO cua éntOvuidy anacdy ... 
If only we do not forget that Clement is thinking of a personal 
God whom he knows from the Bible, in “‘philosophy” he thought 
of the spiritual study of the Bible, and in the dyw ovyyeveic he 
thought of the angels and the inhabitants of heaven. 


The apatheia brings us in touch with an other concept, viz. 
that of duoiwoig , which is of Platonic origin. ‘“‘Plato’s new 
philosophical paideia in the Republic sets up divine Good as the 
perfect paradigma. And thus the great saying in Theaetetus, that 
the philosophers life according to areté is assimilation to God, 
becomes the noblest expression of Plato’s paideia’”’ !°, and “If 





* str. 6, 77, 1. 

% str. 2, 108, 2, cf. Phaedo 83d. 

100 str. 4, 9, 5, ef. 4, 15, 5 turning away from the earthly world évexev 
tov gilov yevéotar tH Bem. Also the well known passage in Theaetetos 
(176 ab) might be referred to. 

101 “diese (aad#eia) wird besonderes gerne mit der éouoiwoig modc Tov 
dedv in Verbindung gebracht’’. (Vélker 584). 

102 Jaeger II, pg. 287; 288; 296 and Festugiére 127: Que Dieu nous 
paraisse donc comme la mesure souveraine de tous nos biens et non pas 
homme ainsi qu’on le prétend. Celui done qui veut devenir cher & Dieu 
doit nécessairement se rendre, autant qu’il lui est possible, pareil & Dieu. 
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God is Good itself, then duoiwois dem becomes the formula for 
attaining virtue” ', In Plato duoimois is a little more simple than 
in Clement: if one wants to be good, one must mould oneself in 
accordance with the idea of the good. Moulding oneself in accordance 
with the God of the Bible is a different matter, to which the 
Scriptures never urges us. There is something about being equal 
to God in the story of the Fall. The thought of becoming like God 
(or the Son) is not entirely strange to Clement, though he under- 
stands by it rather the keeping of the commandments. He can, 
therefore, say that a gnostic can attain to zoityta twa xvoLaxry 
by apatheia—one of the most important qualities of God—or by 
keeping the commandments. to dotegov ody 6 yrwotinds Eni téAEt 
TOY xatoopPwudtwr piueitar Tov xdoLov, Eig doov Eqixtov aviowzotc, 
no tynta twa xvo.axijy Aapoy eic duotwow Yeod 4. Gods nature 
can be approached e.g. and especially by enkrateia and cognate 
virtues: dvevdeés wey yao tO Beiov xai anadéc, Bev obdé éyxoatées 
xvoiws. ob} yao baoninter adier noté, iva xai xoatrian todde. % O€ 
juetéoa pvoatc éurcadyc odca éyxoateiac deitat, dv Hc med¢ TO GAtyodEés 
ovvacxovpévyn avveyyilew mewata xata diddeow tH Beia pice ©, 
The agreement between human and divine nature is also suggested : 
voeods yao 6 Adyoc tod Beob xa? 6 tod vod eixovicmodc dodta év worm 
tO avbodnw, 7) xai Beoedrc xai Yeoeixehoc 6 ayatoc avie xata poyzry 
6 te ad Bedc avbowzoedjc 1. Yet such a statement leaves room 
for an essential difference. It must therefore be doubted whether 
Clement really means that a man can become like God —though 
it remains possible that such a thought kept hovering about some- 
where in his brains—and the passage quoted should not be inter- 
preted in this spirit. For Clement explicitly states that a man 
cannot become like God: od yao, xaddaneo oi Atwixol, adéws mavu 





103 Jaeger II, 416 nt. 49. 
104 str. 6, 150, 3. Cf. 4, 40. 1 drav toivey évdsatoipyn tH Bewoia, TH Deiw 
xadaead> Omiddr, 6 yrwotinm@s petéxwv tic aylac mowWtytoS, mpocEexéotEgov év 


tt 4 > , . — ry isd ® ‘ 4 4 
&er yivetar tadbtotytos anadotc ... 6, 113, 3 obtwe (viz. xabagay try puyry 
yh A ‘5 , a =~ 4 e 4 A - =_ 0d , * _ 9 o 
gudattovoa) dvvauw AaBotoa xvo.iaxny 7) poyn peheta eiva Bedc; 7, 68,2 7 TE 

giiia Ov Gmowtntoc megaiveta ... 5 mQd¢ TO OvyyEevéc yworhoaca. 


106 str. 2, 81, 1. The xata diddeow probably refers rather to some 


agreement in disposition than in essence. 
106 6str. 6, 72, 2, cf. 7, 101, 4; 5, 13, 2. 
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tHv adtry aoetyy avdodnov déyouev nai Beod ... addvatoy yap xai 
aunyavov wo 6 Bedc éott yevéobar twa téhevov 1, 

Perhaps the best thing would be to represent his thought in 
such a way that God’s and man’s virtues are on different levels 
and that, when we use the word homoiosis, this difference in level 
should always be taken into account. We think we can draw the 
same conclusion from his comment on the text “yiveode wc 6 
natio bua@v tédevow’. This is done teheiws agiévtes tas auaptiac xai 
auvnoinaxodytes xai &v th EFer tic anadeiac xatapiodvtes, Oo yag 
téhevov payer iatoov xai téhevov piAdcogor, ob'twcs, olwat, xai téAevoy 
yrwotixdv. GAd’ obdév tovtwr, xaitor uéytotov dy, sic duoldtHTa Peod 
napahaupaveta 1°, and then follows the statement quoted above, 
which is directed against the Stoa. Here, at least, perfection lies 
on the human plane. This difference would fit in with his speculation 
on man as eixdy of the logos, who on his part is God’s eikoon. 
In discussing the question of man being the eikoon !° Vé6lker 
points out that Clement is thinking of a conception of Plato !. 

Though the expression duoiwois Bem is of frequent occurrence, 
Clement revokes it again 1}, at least interprets it in such a way 
that its contents become entirely different from that of Plato, 
and he explains that a man may become equal to the didaskalos 1°. 
Thus, apart from the apatheia, in which man can imitate God !"!, 
the homoiosis assumes concrete features. The earthly life of Christ 
becomes the great example for the formative process of the human 
soul in a series of virtues !*. This conception is in accordance 





107 «str. 7, 88, 5, cf. 6, 114, 5 doeByc yao xai de 4 exdooi, thy adrry 
dgethy elvat avdodnov xai tot nmavtoxedtopos Peot noocdoxnodrtwr. 

1078 = str. 7, 88, 5. 

108 oc. 586. 

109. Rep. X, 597e sqq. 

1098 “‘Dabei ist es fiir ihn bezeichnend dass er die Nachfolge Christi fast 
synonym mit der Nachfolge Gottes verwendet und zwischen beiden kaum 
ein Unterschied macht.” 

110 «str. 6, 114, 5; 6, 115, 1. 

111 also in ayd@otnc¢ str. 7, 86, 5, edxowa str. 6, 60, 3. 

12 Summaries in Vélker 588; J. Meifort, Der Platonismus bei Clemens 
Alexandrinus, 1928, pg. 59; H. Merki, Homoiosis Theooi, 1952, pg. 75. 
This thought has struck deep roots in Greek Christianity, witness the novel 
by N. Kazantzakis, ‘O Xoiotdc favactavodveta, Christ is again crucified. 
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with other thoughts of Clement about the moulding of the gnostic. 
The virtuous life of a Christian as a whole is an imitatio Christi. In 
another context virtuous living was represented to us as the 
keeping of God’s commandments, and thus it is not surprising 
that Clement combines “der biblische Gedanke der éytoA1) mit dem 
platonischen der éouoiwoig 4’, notwithstanding their fundamental 
difference. But tiv wev yao éouoiwow 6 vduocg axohoviiay évoydler 
was his opinion ™*, though he probably thought something else in 
this words, viz. an essential change: dc dé gay modcayn tic looudyea, 
yewoyov abtor moose, xai Adurids vadxdnoor etc., odtws 6 Tw xvoiw 
newouevos xai th dodsion dv adbtod xataxodovijoas xoogyteia tehéwe 
éxteheita xat’ eixdva tod didaoxddov év capxi meoim0Ad@y Beds ™°, 
And, finally, this mimésis brings about man’s justification before 
x0d, especially in connection with conceptions discussed here in 
an earlier context: in str. 2, 80, 3 he speaks about it that anyone 
who possesses one virtue, possesses them all, an antique theme: 
6 wiay éywv aoEetyy yrwotix@s mdoac éyer dia tH avtaxodoviiay. 
The yiuntix? tic Belac dtadsoéwo dixatoodvyn is part of it, the 
whole is éfouoiwotc: éouowdpevot TH xvoiw xata to dvvatov. This 
then, is déxatov xai dovov eta yooricews yevéoda, he concludes 
in the words of Plato ™°. 


Rotterdam, Statenweg 161b. 





us =Vélker 593 nt. 1; ef. 595 ‘‘und es ist sicher nicht zufallig dass der 
biblische Ausdruck dxodovéeiv durch den platonischen éfouoiwoi ersetzt 
wird’’, 

14 str. 2, 100, 4 (V6lker 582). 

15 str. 7, 101, 4, ®edc to be taken in the sense of inhabitant of heaven. 

116 =6Theaet. 176 ab. 
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G. van Moorsel, The Mysteries of Hermes Trismegistus. Utrecht, 
Kemink, 1955. Pp. iv. + 135. 


This “‘phenomenologic study in the process of spiritualization in the 
Corpus Hermeticum and Latin Asclepius,”’ as it is subtitled, was the first 
volume published in the series Studia Theologica Rheno-Traiectina, and it 
does credit to the Theological Institute at Utrecht. Written in a clever and 
interesting style, it deals with the drive toward V erinnerlichung in Hermetism, 
where cultic language is used, though there is no real cultus, because of the 
Hermetic doctrine that the inner is the “real’’. ‘What is empirically pulled 
down... is, at the same moment, pneumatically built up again” (p. 77). 
At the end of the study, in which its author frequently compares the Hermetic 
writers with spiritualizing Christian groups, he contrasts their work with 
the New Testament, where a much more moderate and realistic spiritualiza- 
tion takes place. He suggests that they retained a kind of ‘evensong’ or 
‘matins’ (p. 132); this may be so. 

The only thing which does not seem quite clear is what the Hermetica 
spiritualized. Van Moorsel treats them as “semi-gnostic’’ (p. 21) and seems 
to regard them as spiritualizations of a less spiritual gnosis (pp. 36-37); he 
also deals with ‘‘the empiric mysteries’’ — ‘‘without believing, however, 
for a single moment in a historic-genetic dependence”’ (p. 84); for “things 
are far too spontaneous for such a dependence to be likely” (p. 84, n. 1). 
Perhaps it would be better to say that the origins of Hermetism are too 
obscure for us to discover just what they started from. 


University of Chicago (Ill.) ROBERT M. GRANT 


Albert Houssiau, La christologie de saint Irénée. Louvain, Publi- 
cations universitaires, 1955. Pp. xx +277. Frs.b. 240. 


This dissertation marks a considerable advance beyond previous studies 
of the theology of Irenaeus, and it does so for several reasons. In the first 
place, Houssiau has taken full advantage of the Lexique comparé of the 
Adversus haereses made by B. Reynders; this is an indispensable instrument 
for students of Irenaeus. In the second place, he has achieved a genuinely 
historical treatment of his subject by viewing it in relation to Irenaeus’ 
“problématique’’. He recognizes that Irenaeus provides an examination 
(book I) and a refutation (book IT) of ‘“‘gnosis falsely so-called’’, but also 
gives us a “demonstration” of Christian truth (books III-V). He shows that 
Irenaeus often uses previously existing arguments or literary forms and 
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adapts them to new situations. And he always recognizes that Irenaeus is 
writing polemics — primarily against the followers of Ptolemaeus but also 
against Marcionites and, to a lesser degree, against other gnostic teachers. 
Both the preciseness and the occasional apparent lack of preciseness in 
Irenaeus’ thought are due to the fact that he is dealing primarily with the 
problems raised by his adversaries. 

The main part of Houssiau’s book is divided into two parts: “‘Christology 
and the problem of the unity of God” and “‘Problems specifically Christolo- 
gical’’. In the first part he describes the problems posed by the gnostic idea 
that the Savior came to reveal the unknown Father, and Irenaeus’ answer 
that the novelty of Christianity was to be found in the manifestation of the 
Son or incarnate Logos. In his thought, Houssiau points out, there is a certain 
‘‘de-eschatologization’’, partly because he relies so extensively on the Fourth 
Gospel. (This is one of many points at which Irenaeus differs from Justin.) 
In the second part he deals first with the heretical Christologies known to 
Irenaeus and then shows how he insisted, in opposition to them, on the unity 
of Christ (‘Sone God, one Jesus Christ’’) and on the reality of his human body. 
Because of his historical situation [renaeus lays much more emphasis on 
the Incarnation than on the Resurrection. 

Especially interesting sections deal with the ways in which Irenaeus takes 
anti-Ebionite or anti-docetist arguments and modifies them for use against 
the followers of Ptolemaeus. 

This is an important book for anyone concerned with gnosticism or with 
the development of Christian theology. It also shows how closely the two 
were related, and how much light can be shed on the thought of the Fathers 
by carefully examining that of their opponents. The method empJoyed, and 
the results achieved, are admirable. 


University of Chicago (Ll.) ROBERT M. GRANT 


H. A. Musurillo, 8. J., The Acts of the Pagan Martyrs, (Acta 
Alexandrinorum ). Geoffrey Cumberlege, Oxford University Press, 
1954. Pr. 35/— net. 


Due to circumstances beyond the control of the editors of this journal 
and of the reviewer this review is published later than was their intention. 
Father Musurillo’s work has made its way and it has found appreciation 
on all sides. Nor does the present reviewer disagree with this general praise. 
However, the fact that this discussion is written for Vig. Chr. will make it 
perhaps possible to devote more attention to one aspect of the book, viz. 
the relation between the pagan and the Christian Acta. 

In spite of papyri and epigraphical texts, the sources for the history of 
the Roman provincial administration are mainly of a literary nature. 
Moreover, practically all of these provide a one-sided picture because they 
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were written from the Roman point of view. It goes without saying that all 
possibilities which would enable us to add to, and to modify, this one-sided 
picture have been greatly welcomed. These papyri which bear witness to the 
tension between the higher classes of the Greeks at Alexandria and the 
Romans have therefore been the constant object of the interest of historians, 
ever since their discovery (some of these already since the end of the last 
century). The following text, dating from the time of Trajan, is character- 
istic in this respect (P. Oxy. 1242): ‘““Trajan: ‘You must be eager to die, 
having such contempt for death as to answer even me with insolence’. 
Hermaiscus said: ‘Why, it grieves us to see your Privy Council filled with 
impious Jews’. Caesar said: “his is the second time I am telling you, 
Hermaiscus: you are answering me insolently, taking advantage of your 
birth’. Hermaiscus said: ‘What do you mean, I answer you insolently, 
greatest emperor? Explain this to me’. Caesar said: ‘Pretending that my 
Council is filled with Jews’. Hermaiscus: ‘So then, the word ‘‘Jew’’ is offensive 
to you? In that case you rather ought to help your own people and not 
play the advocate for the impious Jews’’. This quotation shows already 
that it is misleading to speak here of Acta Martyrum. The term was first 
coined for these papyri of the first and second centuries A.D. by Wilamowitz 
(GGA, 1890, 690) and A. Bauer (APF, 1, 1901, 29), and it is certain not 
to be abolished now that Musurillo’s study —which is bound to be definitive 
for the time being —uses the same terminology. Of course, there exists a 
formal relationship between the Acts of the Christian martyrs and this 
pamphlet-literature, in which representatives of the free Greek citizenry 
resist the Roman power. Perhaps the main reason why modern scholars 
assumed a relationship between the pagan and the Christian Acts was due 
to their using elements from the various protocols extant in the documentary 
papyri. In how far actual litigation lies at the base of these texts will have 
to be studied for each case separately. So far, the final result of these 
investigations has been a non liquet. However, there exists a general agreement 
that the authors of the Acta are also influenced by what they had previously 
known to be a successful mode of literary expression, viz. the mime and the 
novel (see p. 248). But even when we concede all this, it still remains regret - 
table that the book under review was given the title of ‘Acts of the Pagan 
Martyrs’. In connection with these representatives of a political opposition 
one looks in vain for the words pdetuc, wagtvpéw, pagtveia, waetvouov, and 
one has to agree with Strathmann: ’’Sofern es sich in diesen Texten um 
Manner handelt, die fiir ihre furchtlos bekundete Uberzeugung sterben, 
kann man von einer formalen Verwandtschaft zur christl. Anschauwung vom 
Martyrer reden. Fur die Geschichte des Miartyrerbegriffes geben sie dgg 
nichts aus”’ (ThWNT IV, 1943, 484, note 23). Father Musurillo definitely does 
not belong to those scholars who would consider both types of Acta at a par 
without more, as is shown by his statement: ““Even to the most biased 
scholar it must appear that to find actual parallels between the pagan and 
Christian martyr acts is difficult, if not impossible” (p. 262). However, 
on the other hand he says of the word ‘martyr’ that it “has also been 
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extended to those who have given their lives for an idea or an ideal’’. This 
is correct in itself, but he will not find any proof for its use in the papyri 
which he has called with their customary but misleading name ‘martyr 
acts’! For this reason there are hardly any grounds for his conclusion: 
“And it is in this wider sense that I propose for the sake of convenience 
to use it’. The strongly political element and especially the heavily anti- 
Jewish tendencies of the Acta Alexandrinorum are not brought out when 
they are called ‘martyr acts’ without any further qualification. Even the 
connection with other well-known pagan martyrs, especially the Stoics, is 
hardly present for these Alexandrian politicians. It is only rarely —at least 
in these fragments — that a note is struck which rises above local, Alexandrian, 
interests (P. Oxy. 2177, in which the emperor asks: ‘Is it true that the 
Athenians have the same laws as the Alexandrians?’’ Athenodorus: ‘“‘It is, 
and they are stronger than all other laws, having a happy admixture of 
clemency’’. It is characteristic, however, that the praise of the Athenian 
laws is merely the consequence of an interested question put by the emperor. 
The author does not suggest that Athenodorus becomes a martyr because 
he obeys to these lofty laws. 

Quite rightly Musurillo has not restricted his choice to those pieces which 
undoubtedly belong to the Acta. Only new finds will enable us to determine 
whether among the ‘‘dubious and unidentified fragments” (XII—XX1) 
there are pieces which actually belong to the Acta-literature; as to the 
other eleven texts I share Musurillo’s doubts (p. 144) concerning the 
relationship of the so-called acta Diogenis (V) to this genre. As regards 
PSI 1160, the Boule Papyrus, these doubts have become certainty (see 
now E. G. Turner in JRS, XLV, 1955, p. 119f.). < 

xreat care has been spent on the Greek text, for which the author has 
been able to profit continuously from the highly expert advice of Roberts. 
Occasionally, however, he has been in my opinion too readily inclined to 
uphold older readings; e.g. P. Oxy. 1089, 41: véa ofedjvn]. Nevertheless, 
a solid basis has been laid down for further study. 

The final chapters of the book are of a more general nature. They place 
this type of Acta in a certain genre of resistance-literature. Appendix V 
is especially valuable, here the author rejects in particular the view of 
Rostovtzeff who maintained that the Acta Alexandrinorum had their 
immediate origin in Cynic inspiration. He likewise refutes von Premerstein’s 
theory that the various fragments were part of a single work composed 
in the beginning of the third century (App. IV, p. 264). His own view seems 
to be very plausible: ‘““The various pieces were separately composed and 
adapted at various dates in the first and second centuries; a good number, 
if not all, emanated from the same general class at Alexandria, in close 
association with the Hellenic clubs and perhaps the gerousia; various 
versions undoubtedly existed throughout this period and would be circulated 
among sympathetic friends and relatives in the yea; and finally, it is not 
impossible that fresh copies of some of the texts were made under the 
supervision of these groups some time in the early part of the third century” 
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(p. 274). The special value of these Appendices (pp. 235-277) lies in the 
admirable survey of the modern literature on the Acta *). 


' In his commentary to the Acta Appiani Musurillo quotes the well- 
known words of the emperor Marcus (Med. XI, 3) on the Christians; however, 
he considers @¢ oi Xgotiavoi to be a gloss (p. 216). It is rather surprising 
to see Eichstaedt’s hypothesis (Hzercit. Anton. III, 1821), taken up again 
by Haines (ed. and transl., 1916), propagated here without any further 
argumentation. 


Leiden, De Laat de Kanterstraat 15% W. DEN BOER 


Gregorit Nazianzent SYKPIZIX BIQN. Carmen edidit, apparatu 
critico munivit, quaestiones peculiares adiecit Henricus Martinus 
Wehrhahn — Wiesbaden, 1953. 


Das Hauptverdienst dieser im allgemeinen tiichtigen Ausgabe liegt in 
dem mit grosser Sachkenntnis und Genauigkeit aufgestellten Kommentar, 
in dem gezeigt wird, wie sehr der Nazianzener sich die loci communes der 
kynischen und stoischen Popularphilosophie angeeignet hat, und zwar durch 
den Schulunterricht — dass Gregorius den Kyniker Keraides, den Kleanthes 
und gar den Heraklit selbst gelesen haben sollte, wird vom Verfasser mit 
uberzeugenden Argumenten bestritten. 

Das Gedicht ist zwar weder originell noch literarisch eine Glanzleistung, 
dafiir aber keineswegs ohne Bedeutung fiir die Kenntnis der christlichen 
Geistesgeschichte. Der Verfasser weist in einer Schlussbemerkung mit Recht 
darauf hin, wie sich hier unter dem Mantel des Kynikers immer deutlicher 
der christliche Ménch zeigt; damit hangt wohl auch der tberraschende 
Schluss des Gedichtes zusammen, in dem Gregorius das anfangs so stark 
bekimpfte Leben des Weltfreudigen, allerdings als ein im Vergleich zu der 
vita spiritualis niedrigeres Dasein, gelten lisst; den Grund dieser Wendung 
darf man wohl in dem Einfluss der kirchlichen Einteilung in Laien und 
Geistliche erblicken. Uber die geistesgeschichtliche Seite des Gedichtes hatte 
man gern etwas mehr gehdrt, aber der Verfasser hat sich zunichst die 
philologische Erlaiuterung desselben zum Ziel gesetzt, und diese ist ihm 
ohne Zweifel ausgezeichnet gelungen. 


Rotterdam, Statenweg 161b J. WYTZES 


C. F. D. Moule, The Epistles to the Colossians and Philemon. 
Cambridge, University Press, 1957. Pp. xiii + 170. 21s. 
This volume is the first in a new series, The Cambridge Greek Testament 


Commentary, edited by its author, whose philological interests and ability 
are conspicuous here. He says that linguistic and historical studies provide 
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a foundation which needs continual re-examination, and that they exist for 
the sake of the superstructure, the theological and religious content of the 
books and the life and worship of Christian communities in which they were 
used. But readers who expect to pass quickly beyond philology will be 
disappointed. A great deal of attention is paid to the possible meanings of 
the key terms employed in Colossians, and it might be said that this emphasis 
provides the principal, and considerable, merit of the commentary. As a result, 
the problematic nature of much of the terminology used in Colossians, whether 
by Paul or by his opponents, becomes evident. 

The introduction deals with three subjects: (1) “‘the religious thought” 
(not *‘theology’’) of Colossians and Philemon; (2) the historical circumstances 
of both; and (3) a general description of the textual criticism of the Pauline 
epistles (by J. N. Sanders). All three are dealt with adequately, though 
perhaps not as fully as one might wish. Paul remains at Rome to write the 
letters. Discursive notes at the end deal with ‘‘Christian greetings in letters’’, 
the term apostle, words used for religious knowledge (a carefully qualified 
statement is made about gnosis), pleroma (maturity [?]), and the reflexive 
pronoun. Some of these might better have been placed in the commentary 
itself. 

English readers will find this commentary sober and sensible; alternative 
views are carefully discussed; but sometimes one feels that the author’s 
distinctions between probabilities and possibilities are less ‘“‘objective” than 


they look. 
ROBERT M. GRANT 
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